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In the image of God, God created them....
May we, who are faithfully called to serve
live into this image. Today, tomorrow, and forever.
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ABSTRACT
Every year Lutheran clergy resign pastoral calls citing one, primary reason:
burnout. Certainly, the demands of pastoral call within a congregation are easy to
observe: long on-call periods of time, intense levels of pastoral care needs, and
navigating multifaceted, interpersonal relationships, to name a few. While these demands
become symptomatic to the problem of burnout, the determining cause is still unknown,
especially given the various contextual factors for these pastors. Yet, the number of
pastors leaving ministry or experiencing shortened tenures is alarming.
In the Lutheran church, spiritual formation language is often associated with
determined deficiencies. Other times, spiritual formation is viewed with less value than
Biblical and theological knowledge. Historical and theological evidence is recorded
giving credence to the reality that spiritual formation has been part of the ecology of
Lutheranism since it’s conception. As example, Martin Luther supported the need for of
formation for the family and the pastor.
Through Scripture, Lutheran theology, and qualitative research, this study intends
to reveal the importance of spiritual formation for those in a pastoral call.
Chapter One offers insight into the problem of deficient spiritual formation and
the consequences. Chapter Two relies on Biblical support to better define the role of the
pastor for the sake of God’s ministry and the church. In addition, Lutheran theology
illustrates the nature of pastoral ministry. Chapter Three explores some of the current
solutions being proposed to address the problem of deficient Spiritual Formation. Chapter
Four will give support to the solutions proposed by the author Chapter Five will highlight
the tangible practice of one of the solutions suggested, that of Sabbath. Chapter Six
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summarizes key elements and invites further study to address the issue of deficient
Spiritual Formation and ideally create a path to healthy clergy for the sake of the future
church.
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CHAPTER 1: THE PROBLEM OF DEFICIENT SPIRITUAL FORMATION
A Denominational Awareness
Each year, clergy in various contexts and denominations leave ministry, often due
to a self-described problem known as burnout. This problem is especially systemic to the
role of clergy serving in congregational settings within a variety of denominations. It is
important to note that this dissertation will explore the issues associated with the problem
of burnout from a Lutheran perspective. Still, much of the information and research used
for this dissertation derived from a variety of denominations and contexts. The research
has applicability to clergy from other Lutheran traditions, as well as those from
confessional faith traditions outside of Lutheranism. Broadly speaking, the information
gathered could provide to be beneficial to both the Catholic Church and other Protestant
denominations as each denomination seeks to address the growing concern of clergy
leaving ministry settings due to burnout. While this problem is significantly affecting the
larger church, for the sake of narrowing the focus for this dissertation, I will only be
addressing clergy burnout within Lutheran clergy in the North American Lutheran
Church (NALC) and Lutheran Church in Mission for Christ (LCMC).
While recognizing the broad range of Lutheran bodies with their unique
theological platforms, my focus is meant to be contained to the orthodox and confessional
understandings within Lutheranism, which is why I have named these two bodies, the
NALC and LCMC, as the focus of this dissertation. Moving forward, I will refer to both
the North American Lutheran Church and the Lutheran Church in Mission for Christ as
simply the Lutheran Church, unless otherwise noted.

1
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Several pastors in the Lutheran church experience un-necessarily shortened
tenures in congregational ministry, lasting on average three years. To better understand
the cause of shortened tenures for clergy, the Lutheran church utilizes self-reporting
evaluations, implements healthy clergy workshops and has dedicated denominational
staff who meet with clergy, all of these to address concerns that often lead to burnout.
The uneasiness with the number of clergy leaving ministry due to clergy burnout
is increasing. The information gathered from the various methods previously mentioned
help to identify possible correlations between context, personal coping mechanisms, and
instances of burnout; still, the exact cause of clergy burnout is still undetermined.
Certainly, the demands of pastoral call within a congregational setting are easy to
observe: long periods of on-call time, intense levels of pastoral care needs, and
navigating multifaceted, interpersonal relationships are just a few examples.
The demands placed on clergy can be excessive at times. The ability to balance
the various stressors often found in congregational ministry, along with stress on the
pastor’s family, can be difficult. While not every clergy person is subject to burnout
because of these stressors, there are growing occurrences of clergy leaving ministry citing
these issues. It would be preemptive to suggest burnout is specifically a contextual issue,
especially when one notes that pastors who leave the ministry are from various contexts:
rural ministry/urban ministry and varying congregational sizes.
While the demands of congregational ministry can be great, the signs of stressful
situations can appear subtle. Too often, clergy are unaware of situations that lead to
clergy burnout. An example of this is described in the following story.
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Tom was first in his class during seminary. He had been raised in another
Christian tradition which made him even more intent on understanding the intricacies of
Lutheran theology. During his years in seminary, regardless of the subject, Tom could
answer each question with concise and comprehensive understanding. Often Tom was
celebrated for his knowledge, surpassing those in his classes who were born and raised in
the Lutheran Church. Tom’s theological knowledge won him the praise of his educators
which provided Tom with a sure confidence as he entered his first call.
However, Tom’s confidence did not last long, as he experienced the darkness of
conflict within the congregation. Struggling with the dynamics of interpersonal
relationships, Tom relied on his theological understanding and clear articulation to
address the conflict. Unfortunately, Tom was speaking a language the people in the
congregation did not understand. It was not long before Tom left his first call and was
into his second congregation before similar circumstances began to repeat.
What was Tom missing in his seminary experience that could have better
prepared him for these situations? Were the expectations of competency in the Lutheran
curriculum not enough to prepare Tom for healthy interaction between himself and the
congregation? It would seem a piece in the education and preparation of Tom was absent.
This missing link might have given Tom the ability to establish healthy communication
within the complicated relationships present in the congregation; a link that is necessary
to addressing the issue of clergy burnout.
Another example of a missing link is found in the story of Ken Shigematsu, a
Japanese pastor serving in Canada. He also experienced struggles in his ministry, but
different from Tom’s experience. While in an incredibly successful congregation, Ken
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started to feel the effects of burnout, which led him to resign and re-evaluate his ministry.
In his personal evaluation, Ken discovered his need for a "Rule of Life", something that
would guide his head and heart to work symbiotically.
In Shigematsu’s book, God in My Everything, a reflective work detailing his
progression toward holistic healthiness, he writes:
In the same way that no one becomes a great athlete or musician based on a
special talent alone, no one becomes like Jesus on the basis of a special gift from
God alone. People grow—they become who they are—not because God zapped
them while they walked across a field but because they make a conscious effort to
respond to the grace of God and, with the help of the Holy Spirit, cultivate the gift
they have received. Those who flourish in their lives with God have a Spiritinitiated rule of life, a rhythm of practices that enable them to welcome and
respond to Jesus.1
Shigematsu identifies an important detail often missing for those serving in
congregational ministry, for those who desire to become like Jesus, that of balance and
rhythm. This desire is not fulfilled by theological training, but also involves a personal
desire to experience balance of self. The desire to become like Jesus and the conscious
effort one makes in response to the grace of God are two reasons I believe Shigematsu is
right in his assessment of the need for a Rule of Life. The establishment of a rule of life
or rhythm, forms into something sacred, which could also be viewed as a divine gift, a
gift that is meant to guide one who is called to serve in the work of the Holy Spirit.
Whether it is following the concept of a Rule of Life or practice of rhythm, one thing is
certain: those seeking ordination in the church need to give attention to the self during the
process of education.

1

Ken Shigematsu, God in My Everything (Grand Rapids, MI: Zondervan, 2013), 22.
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Shigematsu accentuates the need for something outside of theological education,
knowledge and competency- an element that connects these components together;
something that he concludes is an aspect to receiving the grace of God. While the
problems experienced by Tom are different from those of Ken Shigematsu, both
examples show a need for a more comprehensive formation process that prepares clergy
for the complex dynamics of congregational life. This missing link is one that seems to be
evident in the problem of clergy burnout, one the Lutheran should not ignore.
Creating A Pastor
The process of becoming a pastor in the Lutheran church is called Candidacy. It is
a process that combines education, preparation and examination. Students must example
a thorough knowledge of Lutheran Confessions, Christian History, Systematics,
Liturgical Practices, and Preaching. The Lutheran Church requires all Candidates for
ministry to receive a Masters of Divinity degree from a candidacy-approved seminary, as
well as engage in an interview process that spans the typical three years in seminary. The
candidacy process is implemented through a series of three interviews with an established
panel of pastors and denominational leaders over the course of the seminary education. In
addition, the student is required to complete an internship that is supervised by an
ordained pastor. This rigorous approach to seminary education and preparation between
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the seminary and the Church is meant to create a standard of learning that can withstand
theological scrutiny present within various aspects of ministry.2
In many ways, the process of Candidacy in the Lutheran church exceeds most
denominations in their requirements of the education and preparation of clergy. Still,
while this process of preparing those seeking ordination in the Lutheran church is indeed
comprehensive in its attention to education and preparation, this process does not fully
characterize the creation of a pastor. Given the growing number of Lutheran clergy who
fail to exist in ministry for more than a few years, there is an increasing concern that
these expectations, while comprehensive, is missing an element that is fundamental to
sustaining healthy clergy.
An aspect of the problem may be found in how the church understands the
preparation of individuals for ordination. What if this church imaged this as less of a
process and more of an act of creation? The creation of a pastor not only includes an
external development; it must also include an internal developmental element. This may
be articulated as a development of identity. Seminary and the Candidacy process often
appear to be more focused on extrinsic learning, while the space to create a welldeveloped core, as Thomas Oden would describe, is non-existent. Oden describes the
tension of the external and internal pressures as he writes, “Those who have most deeply
heard the call to ministry have had to struggle inwardly with themselves and outwardly

2

Both the NALC and LCMC have developed standards for ordination which can be found on each
of their websites under the heading "Candidacy" or "Seminarians". The standards include education at an
approved seminary, successful Candidacy interviews (3), and fulfillment of an approved internship. The
respective websites which include this information are as follows: thenalc.org; lcmc.net.
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with other significant companions, in order to reach a decision to make such a
commitment.”3. Again, I am basing my definition of pastoral identity on the work of
Oden who notes the importance of a balanced inner self. It is possible that many seminary
systems would conclude that chapel and other community building opportunities are
intent on addressing these issues, but I argue that these subtle systems are not enough to
address the problems listed in this section. Through the remainder of this section, I will
examine this missing piece in the creation of a pastor as the possibility of an inadequate
sense of pastoral identity.
The purpose of pastoral identity is to fuse learning with a developed sense of self.
Pastoral identity removes the sense to self-compartmentalize. Some attention given to this
perspective of identity might have been helpful in the case of Tom, who found himself
unable to sustain healthy communication and relationships that were not part of his
academic learning.
It is not surprising that pastoral identity is something that might be missing from
the education and preparation of clergy. Lutherans, especially those from a confessional
understanding, as have been defined by those bodies initially introduced in this
dissertation, have struggled with their identity in perspective to the larger Christian
world, which is largely due to the tension that remains between the reformed theology in
Martin Luther with the broader Christian understanding.
Carl Braaten, a longstanding theologian in the Lutheran church, speaks to this
still-present tension that exists when asked the question, “What is Lutheranism?” Braaten

3

Thomas Oden, Classical Pastoral Care, Volume One: Becoming a Minister (Grand Rapids, MI:
Baker, 1987), 26.
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explains how some Lutherans find themselves identifying with more of the general
Protestant principles, while others find more similarity in the rituals common to the
Roman Catholic Church than other (non-confessional) Lutheran bodies. The center of this
tension exists partially with the definition of confessionals.4 Regardless of how
Lutheranism is defined, there are elements to Lutheran theology in which there is no
debate.
The practices within the Lutheran church have many components, such as the
importance of confession, absolution, liturgy and prayers. But two elements are
specifically held up as fundamental to Lutheran theology. These two elements include the
preaching of the Word and the administering of the Sacraments.5 Martin Luther wrote in
the introduction to his Small Catechism, “Instead, we should preach in such a way that
the people make themselves come without our law and just plain compel us pastors to
administer the sacrament to them.”6 Luther spoke to the importance the Word and the
sacraments hold for those who follow such a teaching.

Braaten agreed with the

significance of these two elements and further described this as a Christocentric
principle7 that is fundamental to a Lutheran identity. The Christocentric principle creates
an identity that is specifically formed through the sacraments. Braaten identifies the
sacraments, Baptism and Holy Communion, as part of the distinctive formation of the

4

Carl Braaten, Principles of Lutheran Theology (Minneapolis: Fortress Press, 2007), 37.

5

Ibid.

6

Robert Kolb and Timothy Wengert, Book of Concord: Handbook, The Small Catechism, for
Ordinary Pastors and Preachers (Minneapolis: Fortress Press, 2000), 347.
7

Braaten, Principles of Lutheran Theology, 116.
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confessional Lutheran. “The sacraments are meant as a means of grace, as good news
embodied in concrete vessels, and not primarily as ceremonial laws to be obeyed
dutifully.”8 These are not empty rituals, but ways of experiencing the presence of Christ,
both as Savior and as an ongoing deity, fully present in the world through water, bread
and wine, through the engagement of the Word of God. This Christocentric presence
engages a person to receive Christ physically and spiritually, in which a new creation is
formed in each person through faith. This idea is not only central to Lutheran theology,
but also contributes to the foundation on which pastoral identity is constructed.
Another aspect to Lutheran identity is that of Sinner and Saint, a dualistic,
theological distinction made by Martin Luther during the time of the Reformation. Again,
fully integrating the essence of Christ, Luther articulated this dualistic characteristic of
human beings using the Latin phrase, "Simul justus et peccator," meaning
"simultaneously sinner and saint." As Luther described, being sinner and saint does not
remit a person’s sinful nature, nor does it create a deity out of humans apart from God. A
person in true faithfulness is fully reliant on God’s grace and justification through Christ,
not on any actions of the self.
In the Augsburg Confession, Melanchthon articulates Martin Luther’s focus on
God’s Grace alone for salvation, as he writes in the section entitled Justification,
“Justification is always initiated by God’s prevenient grace (gratia praeveniens). This
divine initiative, however, must always be followed by a preparation which takes the

8

Ibid.
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form of a cooperation between God and humanity.”9 Luther identified the importance of a
cooperative relationship between God and oneself in receiving forgiveness, but also in
perspective to human relationships as an experience of faith.
Through grace we experience an indigenous identity that God instituted in
creation and re-established through the death and resurrection of Jesus Christ. This
identity is meant to form us into the creation God intended. It is also an identity that calls
us into relationship. Like Adam and Eve, it is because of sin that we separate ourselves
from God, yet God seeks us and reestablishes this relationship of walking together in a
new garden space brought forth through the resurrection of Jesus Christ.10
This section addressed the idea of creating pastors, which I described as the
process of Candidacy in the Lutheran church. Through seminary education and
Candidacy preparation, students meet expectations in hopes of being able to define and
defend the Christian faith through a Lutheran theological perspective. The details of this
process exceed most other ordination requirements in other Protestant denominations.
Still, this process does not define the creation of a pastor fully, and there is a growing
concern that something is lacking.
I have initially imagined this missing piece as pastoral identity, an idea which
both Thomas Oden and Martin Luther were cited as supporting. Carl Braaten detailed the
presence of identity organic to a theological perspective, and Luther’s theology of

9

Leif Grane, The Augsburg Confession: A Commentary (Minneapolis: Augsburg, 1987), 63.

10

Mary encounters Jesus after the resurrection, thinking him to be a gardener (John 20:11-18).
Mary thinking Jesus was a Gardener is a unique detail given the location of the tomb, which was not cast in
a garden, but instead in the earth and rock. Some theologians believe this is the Gospel writer’s way of
connecting the original garden with the new one established by the New Adam, Jesus Christ.
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justification supported the presence of renewal which is fundamental in the formation of
a new self. These elements address the need to further explore how students are being
created into pastors, both from an extrinsic focus in education and preparation, and an
intrinsic focus on pastoral identity.
The Faith Box
As I serve in congregational ministry, I find a looming issue for many people
sitting in the pews is the application of faith to a daily practice of life. The ability to
process through life’s challenges and establish a healthy way of coping sometimes is
precluded by an inability to integrate faith and the rituals as part of one’s faith practices
(Sunday morning worship or personal Bible study, for example). It appears a disconnect
exists between practice/ritual and life-faith engagement. Out of this disconnect seems to
emerge a compartmentalized sense, thus creating a sort of faith box. Faith becomes an
element to life, instead of the intended ongoing influence that constantly challenges and
supports the basic facets of life. Because of the current issues of unhealthiness affecting
clergy today, I believe the compartmentalization of faith is as much a problem for
Lutheran clergy as it if for those sitting in the pews.
Lutheran clergy who serve in congregational ministry are constantly in demand to
provide spiritual care and guidance for those to whom they have been called to serve.
While these demands are significant, clergy often have little support for their own
spiritual care and faith life. This leads to clergy seeking ways to balance the
congregational demands with various methods of compensation. The methods can be
healthy or unhealthy and can even lead to issues of addiction. A study completed at the
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University of South Carolina surveyed the heath and coping methods of clergy. It was
found that a high potential for negative behaviors based on an increase of stress within a
congregation was predominant within the participants.11
The compartmentalization of faith promotes a perspective that faith is ritualistic in
nature and devoid of life integration. It could also be stated that the compartmentalization
of faith is counter to our organic identity as God’s people because it separates aspects of
life and faith from God. It also leads to a lack of understanding of God’s narrative for
God’s people. This separation is counter to a Lutheran theological perspective because in
it Christ cannot be identified as fully present within faith and life, a theology to which
Lutheran pastors often subscribe. This is supported in the work of Gerhard Forde, a
respected Lutheran theologian. In response to the nature of man, Gerhard Forde once
wrote, “Man’s nature as such, however, was a good creation of God. It only needed grace
to restore it to its original perfection.”12 It is only through Christ that the fullness of
creation is restored and loses the constriction of sin; therefore, the compartmentalization
of faith is counter to the work of Christ in and for the world.
Additionally, without any real integration between faith and life for those serving
in ministry, pastoral identity becomes unsupported, which has already been shown to be
of value to the establishment of healthy clergy.

11

Carl R. Wells, “The Effects of Work-Related and Boundary-Related Stress on the Emotional
and Physical Health Status of Ordained Clergy,” Pastoral Psychology 62, no. 1 (February 2013): 101-14,
accessed October 16, 2016.
12

Gerhard Forde, Where God Meets Man (Minneapolis: Augsburg, 1972), 47.

13
In the previous section, I highlighted how pastoral identity is organic to faith
through a biblical narrative and theological perspective. This identity also becomes a
supportive element to those leaders called to serve the Lutheran church. Still, too often
pastors separate life and faith in a way that leads to an unhealthy balance of self and
negates the presence of a pastoral identity.
This section is meant to bring light to another issue affecting clergy, the
compartmentalization of faith. While I have already addressed some of my initial
concerns as to why, I believe this issue is another possible element that contributes to
unhealthy clergy and the rising instances of clergy burnout. When faith is organized into
something like a box, faith loses the power to do what it is meant to do: support, heal,
absolve and empower. Martin Luther promoted the need for a sense of one’s whole self
before God, to completely embrace the grace of God. Forde reflects on Luther’s theology
and perspective as he writes, “He was striving for the whole man, for a completely
restored man, for an entirely free man; we have bargained only for little bits- a little bit of
freedom, a little bit of integrity, a little bit of left-over created goods.”13 This limited
understanding is especially harmful for those called to serve as ordained pastors in the
Lutheran church, given the incredible demands of congregational ministry.
A Three-Pronged Problem
Leading up to defining the focus of this dissertation, I have discussed how the
Lutheran church is experiencing unhealthy clergy and rising cases of clergy burnout,
something which the church can no longer ignore. Contributing factors to the issue of

13

Ibid., 51.

14
clergy unhealthiness may include a lack in pastoral identity and the compartmentalization
of faith. Yet it is likely that the problem is much greater than these symptoms alone.
It is important to note two assumptions made in this dissertation. The first is the
definition of spiritual formation. Gordon Smith, Dean at Canadian Theological Seminary,
wrote an article entitled “Spiritual Formation in the Academy: A Unifying Model”. In
this article, Smith noted that spiritual formation could be equaled to character formation
with emotional development; the both being directly connected to the wholeness of one’s
faith.14 Smith also asserted this occurred in combination within the seminary and in a
denomination or church structure.
The second assumption is found in the title of this dissertation: The Ecological
Gift of Spiritual Formation. Per Merriam-Webster, an ecosystem is a complex
community that exists in ecological unity. More generally, in an ecosystem one element
becomes beneficial to another, to the point where elements are dependent on one another.
Spiritual formation has this same implication in the church and for clergy. Spiritual
formation is not only a gift to the church, but also is part of an ongoing renewal for the
overall health of its leadership. These two assumptions help to better define the focus of
this dissertation.
The problem is as follows. The presence of deficient spiritual formation within
the education and preparation of clergy for ordination has led to the following three
shortcomings: (1.1) lack of proper pastoral identity; (1.2) unhealthy clergy in both a

14

Gordon Smith, “Spiritual Formation in the Academy: A Unifying Model,” Theological
Education 33, no. 1 (Autumn 1996): 83-91, accessed November 8, 2016,
http://www.ats.edu/uploads/resources/publications-presentations/theological-education/1996-theologicaleducation-v33-n1.pdf#page=93.
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spiritual and bodily sense; (1.3) rising instances of clergy burnout. While other concerns
may be present in the education and preparation of ordained ministers, for the sake of this
dissertation, I will simply focus on these three issues in relationship to the stated problem.
1.1. Lack of Proper Pastoral Identity
I have already illustrated the importance of Lutheran identity for a pastoral
candidate in the Lutheran church. This identity is grounded in a Christocentric
perspective that is foundational to Lutheran theology. For this reason, it may be helpful to
take a closer look to see how pastoral identity is currently fostered through seminary
education and Candidacy preparation.15
It is important to note the significant amount of time a person desiring the call to
pastoral ministry dedicates to theological education. The study of Scripture from various
lenses has provided students with tools necessary to provide biblical preaching and has
implemented Bible studies. Biblical study also contributes to disciplines in pastoral care
and discipleship. Together, the study of ancient languages (biblical Greek and Hebrew),
the process of exegesis, and various methods of interpretation have all become central to
the biblical education found in most institutions focused on preparing students for
pastoral ministry.
Carla Dahl, Jeannine Brown, and Wyndy Reuschling, three interdisciplinary
colleagues, have spent time expounding on the idea of biblical education, not just for the
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sake of technique, but also as an intentional look at how the various methods of study of
scripture influence the development of identity in the pastoral student. In their book,
Becoming Whole and Holy, the authors wrestle with how Scripture is studied and how
this study influences and forms the person engaged in reading and learning.16 I believe
these authors are highlighting an often-unintended consequence of biblical study, the
presence of intrinsic learning and internal formation, which is fundamental to pastoral
identity.
Learning not only results from external sources, in the example of traditional
biblical study, but also creates an opportunity to gain introspection and glean insights
about one’s self. And while authors Carla Dahl, Jeannine Brown, and Wyndy Reuschling
highlight this connection, I am unsure that seminary institutions or denominational bodies
recognize the same significance. For this reason, I believe it is time to engage a paradigm
shift in how identity is formed within our seminary institutions. Based on the current
direction of curriculum, the focus appears to be mainly on external learning with little
consideration given to the internal development which has an opportunity to be occurring
in tandem.
As clarification, I am not preemptively suggesting a solution to the problem by
noting the need for a different perspective in biblical study without taking into
consideration other aspects to this problem; I am simply noting how a shift in perspective
might help with the enigma of identity. This shift has already been recommended by the
authors of Becoming Whole and Holy, each one an expert in the fields of education
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(seminary), ethics, and psychotherapy. If a desire exists to experience what the writers of
Becoming Whole and Holy have demonstrated, then the next step would entail giving
attention to a new way of understanding biblical study, not just as an external study but as
one that leads to an appreciation for introspective learning. “Insightful quantum change is
an accumulation of insights that resonate with the changer in ways that invite
relinquishing control and seeing oneself in a new identity.”17 What the authors theorize as
a "quantum change" may be precisely the shift that could help condition a new module of
pastoral identity within our preparatory systems for clergy.
Further benefit to addressing the concerns of proper pastoral identity derives
from an exploration of how leadership is formed. This is not an additional point, but is
instead, another layer examining the complexity of pastoral identity. The current model
focuses solely on strengths-based indicators.18 While the Lutheran church has established
a process on selecting leadership often on strengths-based assessments, the biblical
narrative includes various examples of alternative ways of selecting leaders. It would be
interesting to study the intricacies of Lutheran theology (i.e. Theology of the Cross vs.
Theology of Glory) in perspective to the selection of leaders within the church. While I
have not addressed the idea as part of this dissertation, future study might provide further
clarity.
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The Bible depicts a variation of God choosing often the most unworthy,
unprepared, or even unimagined individuals to lead God’s people. Some great examples
of this juxtaposition exist within the narrative of God’s people and include Moses, who
lacked the confidence to speak with his own voice; Samson, who allowed his lusts to
distract him from the tasks God put before him; and Jonah, who needed to be swallowed
by a great fish before he would listen to God and still argued with the divine plan.19
Additionally, it is worth noting that Jesus, as he called his disciples, used a
process of selection not found in any current church structure. Peter for example, who
would become the rock of the church, pushed children aside, cut off an ear and denied
Jesus, all within his first three years of training.20 This method of selecting leaders
certainly might have challenged any strengths assessment!
The biblical narrative provides us ample examples of God’s willingness to select
less than desirable candidates for leadership. While it is easy to note the faults of these
leaders, it is also worth noting the extraordinary faith each of these individuals embodied,
which may in fact have made them the perfect candidates for God. These are the stories
on which faith is built. These stories also usher in a new opportunity of imagination to
how God might be at work in the world, especially in systems of leadership preparation.
James Smith speaks to the importance of identifying new images and being aware
of our current images when we discuss the nature of leadership, especially as we
maneuver through the task of raising up gifted leaders today. “So we’ll heuristically
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employ ‘imagination’ to name a kind of faculty by which we navigate and make sense of
our world, but in ways and on a register that flies below the radar of conscious reflection,
and specifically in ways that are fundamentally aesthetic in nature.”21 Smith highlights
the juxtaposition in the current process of selecting leaders which often focuses on the
outward appearances of individuals, yet coinciding with a lack of conscious reflection.
This not only eliminates an imagination of leadership but also limits the internal
reflection necessary for leadership. While Smith would likely conclude a Sunday-centric
solution to the problems at hand, I might argue that a liturgical response might continue
to promote a compartmentalization of the issue of deficient pastoral identity. Brown,
Dahl and Reuschling note a similar correlation in their book, Becoming Whole and Holy.
When addressing the issue of pastoral identity is the formation of pastoral identity
occurring around the imagination of ability, or is the focus solely on strengths that have
been analyzed by a metric of assessments? This is a fundamental question which might
help the Lutheran church move in a more productive direction, one that draws attention to
the paradoxical nature of the preparation of leaders which is often focused on strengths.
For the purpose of fleshing out this question, I will turn the focus to the biblical narrative
and God’s process of selecting leaders.
I have identified the lack of a proper pastoral identity present in the education and
preparation of candidates. While this issue might originate from a variety of reasons, one
possible concern could be derived from the broad interpretation given to the term
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formation. Formation is, at times, vaguely interpreted as a response to certain defects
within a candidate.
In Candidacy and leadership circles, the focus on pastoral identity frequently is
viewed as an intervention with a candidate who is exampling behavioral issues or
introspective deficiencies. The lack of awareness and/or sheer disinterest in the
discussion of spiritual formation and even its effects on pastoral identity as something
that promotes healthiness in leaders seems ambivalent compared to that which is
articulated in the biblical narrative and creates an image within the church that is
antithetical.
We might have success in further defining how spiritual formation is viewed in
perspective to pastoral identity with the use of creative thinking. Through the telling of
parables, Jesus often used relevant objects and stories to help narrate the lessons God had
for God’s people. These objects and stories would illustrate the uniqueness of God at
work in the work and frequently were pivotal in recognizing the significant interface of
faith and life. Leonard Sweet refers to these illustrations as narrative-metaphors or
"narraphors." “Jesus’ narraphors are monumental in and out of themselves; they point to
the epic story of God and God’s world; they are worth living for and dying for.”22
Imagery that provides a monumental illustration, as Sweet describes, could render a
helpful visual in the conversation on pastoral formation.
Since formation and identity are meant to be sustaining to the pastor, an image of
food might be appropriate. An applicable narraphor for the Lutheran church in its current
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context of pastoral identity and formation, noting the present-day practices and language,
might pass off as something like a marshmallow: soft, fluffy and sweet, providing
virtually no nutrients or life-sustaining value, only fun to enjoy in scarcity. As a
narraphor, the marshmallow as a pastoral identity image certainly fits with the opinion
that the current practices of formation are unable to provide virtually any sustenance to
life in faith and ministry service. Poor attendance at workshops dealing with spiritual
formation practices, the lack of discussion of pastoral identity at a denominational level,
and the amount of knowledge provided to seminary students and continuing educational
opportunities post ordination all seem to be examples of how pastoral formation and
identity is viewed as anything but sustaining. Later, I hope to show how spiritual
formation, metaphorically seen as a marshmallow, could be further imagined with the
same sustenance of meatloaf.

1.2. Unhealthy Clergy: Spiritually and Bodily
I have provided examples and an illustration of how deficient spiritual formation
in the education and preparation of clergy leads to a poor understanding of pastoral
identity. I will now shift slightly to show how this deficient spiritual formation has led to
unhealthy clergy in both a spiritual and bodily sense.
A holistic faith (one that is grounded in mind, body and soul) is something that is
still developing within the Lutheran church. Eastern cultures, both secular and sacred,
have developed various schools of thought in which the whole body is one entity. While
the West has taken longer to forego the compartmentalized view of the self, Eastern
influences are changing the way the Lutheran church today better understands the body,
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especially in perspective to faith. The awareness of holistic health has become so much
of an influence in the larger church that certain assumptions are beginning to be
recognized. For instance, certain assumptions became evident in the study conducted by
Duke. These assumptions included pastoral restraint and care for the self. Of course,
certain elements of these assumption were proven to be incorrect, but it no less shows the
influence present within the church and its leadership.23
This progression of seeing the body as a whole self is especially noted in the
education of physicians, with more interest gaining in the D.O. medical school education
versus the traditional M.D. programs. The Doctor of Osteopathy (D.O.), is the study of
osteopathic medicine, which is distinctive from the traditional training of doctors known
as the M.D. The D.O. is based on a philosophy that all systems of the human body are
interrelated and all work together in health and healing24 Brown, Dahl and Reuschling
also note the significance of this advancing focus on the whole self, as they connect the
body to an integral aspect of faith. “Articulating a conceptualization of wholeness and
holiness must start with a sense of the imago Dei, one of the given of creation: that
humans bear the image of the triune God.”25 The imago Dei is a theological
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understanding widely accepted throughout the Christian world, establishing that God
created humans in the image of God, intentionally connecting humanity with God.
It would appear that God intended for creation to only abide in the presence of
God in one aspect of life, but in a way, that connected to the whole self to God; body,
mind and spirit working together in every aspect of faith and life. Yet, while widely
accepted, the theology of the imago Dei is also loosely implemented. Seminary
education, for example, spends very little focus on the overall health of its students,
requiring little expectation of learning in the disciplines of nutrition or exercise. This may
be an area where the sense of the imago Dei might help to re-imagine holistic learning.
A holistic awareness provides the ability to birth a new sense of self for the pastor
as he or she balances the demands of ministry. One image which I often find insightful
and pertinent to this discussion is C. S. Lewis’ idea of self, described in Mere
Christianity.
Lewis writes,
Imagine yourself as a living house. God comes in to rebuild that house. At first,
perhaps, you can understand what He is doing. He is getting the drains right and
stopping the leaks in the roof and so on; you knew that those jobs needed doing
and so you are not surprised. But presently He starts knocking the house about in
a way that hurts abominably and does not seem to make any sense. What on earth
is He up to? The explanation is that He is building quite a different house from the
one you thought of - throwing out a new wing here, putting on an extra floor
there, running up towers, making courtyards. You thought you were being made
into a decent little cottage: but He is building a palace. He intends to come and
live in it Himself.26
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Lewis’ imagery describes the potential of God’s transformative ability, sometimes
unexpected, in the lives of those who live in faith. Certainly, this image is useful when
considering the process of building an awareness for how God is at work to establish
healthy pastors. It is also an image that I believe challenges the current ethos, in which
the body (physical) is often disregarded as part of the process of discernment and
education. To look at ourselves as the house, as Lewis describes it, or the imago Dei as
Brown, Dahl and Reuschling highlight, we must turn our focus to the physical wellness
of clergy.
A tangible example of the poor health among clergy comes from a study being
conducted at Duke, The Duke Clergy Health Initiative. This ten-year study is focused on
the personal health of clergy in response to concerns of leadership decline due to issues
often described as burnout. “The findings from this research established a clear picture of
clergy health and the factors affecting it. We now know with certainty that United
Methodist clergy in North Carolina are more likely to suffer from obesity, chronic
disease, and depression than other comparable state residents, and we have a better
understanding of the factors in the lives of clergy that expose them to greater risks of
poor health.”27 The study draws a direct connection to body and mind, not only
highlighting physical unhealthiness, but also adding depression to the list of concerns.
While the study assesses clergy in the United Methodist tradition, it is worth noting the
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issues being addressed are not exclusive to one denomination. It is likely that similar
results would be found in a study of the Lutheran church as well, given the significance
of leadership decline and clergy burnout issues. In addition, the focus on clergy located in
North Carolina shows no significant contextual difference from clergy focused in another
location. The problem seems to be widespread, both geographically and
denominationally.
The issues illuminated in this study—obesity, chronic disease, and depression—
are common to many pastors. Ken Shigematsu, identified some of these same issues in
his own reflection after knowing personally the effects of an unhealthy body while
serving in ministry. In his book, God in My Everything, Shigematsu dedicates a full
chapter to the importance of having a healthy body, citing the connection of the human
body with the incarnate body of Jesus Christ. “By becoming a flesh-and-blood human
being in the person of Jesus Christ, God demonstrates that he values and honors the
human body. If the human body were inherently evil, God never would have clothed
himself in one. So God’s decision to take on a body- the Christian doctrine of
Incarnation- is the highest affirmation of our physical bodies.”28 Imagine if we were to
take such a view! How would we change our eating, activity, or even sleep practices if
we saw our bodies in association with the Incarnation?
The depth of this awareness of faith in respect to the human body as it relates to
the incarnate body of Christ is something that speaks to my own faith. I fully affirm the
need to care for the body (self) as part of the care for the body of Christ (church). The
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foundation of such thought could be grounded in Galatians 2:20, “I have been crucified
with Christ. It is no longer I who lives, but Christ who lives in me. And the life I now live
in the flesh, I live by faith in the Son of God, who loved me and gave himself for me.” If
indeed Christ lives in us, and our flesh reflects the faith lived, then indeed care for the
flesh should reflect such a faith and love for Christ.
Further building on Shigematsu’s thoughts on the body, I wonder if the attention
we pay to our physical bodies could be seen as a proportional response to the care we
give to our souls. This is an aspect of ministry too often taken for granted. The demands
are not on one entity alone, but a collaborating taxation of mind, body and soul, making it
necessary to provide consistent care for all three. The truth is that ministry is demanding,
and pastoral leadership can challenge each of these systems on an ongoing basis, which is
proven in the initial reports of the Duke Clergy Health Initiative study. I have noted the
spiritual and physical attention needed for proper pastoral formation. I will now note the
mental struggles within pastoral identity.
Discernment is the process in which a person recognizes an internal pull from
God and then spends time assessing this divine sense. This godly presence is not only
intended to lead and guide certain decisions, but also should encompass an awareness of
one’s own brokenness. Several years ago, I listened to the individual call stories of
classmates as a part of a "get to know you" session at seminary. Everyone in the room
was in the Masters of Divinity program preparing for pastoral ministry. One by one, each
person told a story of reluctance to become a pastor. “Kicking and screaming” were
words used most commonly to describe the wrestling with God that had occurred before
engaging in the process of pastoral Candidacy. There was a unified sense of fear of what
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committing oneself to God through leadership in ministry would include. As I look back,
I think about the fear present. It was not only a fear of being inept. There was also a
tangible fear of not being enough for the people the pastors would be called to serve. I
still believe the latter of these fears festers in one’s own brokenness.
But this sense of fear was not without cause. The signs of unhealthiness in clergy
have been evident for some time with little attention directed to how to alleviate such
unhealthiness. While the presence of unhealthy clergy is hard to ignore, I find myself
contemplating if some find themselves reluctant to serve because deep down they
wrestled with the question of if they could serve. It might be worth pondering the balance
for the person who is aware of one’s own limitations in proportion to the unrealistic
expectations too often present within the congregational context. The answer to this
question might provide insight in discerning the mental struggle I believe many of our
pastors wrestle with, not only daily, but before ministry even begins.
In addition to congregational demands, there is some evidence of a shift in the
responsibilities of a pastor which might be leading to more stress and subsequent
unhealthiness. An article focused on Gregory the Great, Physician of the Soul, highlights
how pastoral care has moved from care of the soul to more of a therapeutic care for the
patient.29 This perspective comes from outside of the orthodox tradition but brings light
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to the transitions occurring within pastoral ministry in general and how those transitions
might impact the ability of the pastor to meet these new expectations, especially if the
education and preparation are not equipping pastors for these new challenges.
The struggle of ability certainly has a presence in the process of discernment for
those called to lead in ministry. As I read the stories of Jesus’ ministry, I often find
myself caught in the details of how Jesus challenged the expectation of those around him.
If it was a blind man seeking sight, Jesus first engaged in conversation, answered
questions, differentiated sin from life and sent him on his way, only to have his sight
restored outside of the presence of Jesus. The same was true with lepers, who were told to
show themselves to the priest (obeying the purification laws) only to have themselves
made clean away from the authority of the priest. Even the woman with a hemorrhage
who was healed by touching of the cloak of Jesus stayed to hear Jesus identify her as a
daughter.
Jesus created a real example of how one could fully rely on God for all that was
needed to provide healing, care and empowerment in faith. These illustrations surpassed
the expectations of those in need, yet also provided reminders that the focus is always
meant to be centered on God (the temptation being to believe only in the humanness of
Christ). The same is suggested for those who are called to serve. The temptation will
always include being the go-to person, the center of the ministry. But the reality is God is
the center and those who are called to serve are just as dependent on those seeking
healing. Once again, the need for a strong pastoral identity helps to develop an awareness
of overall healthiness, which removes a significant amount of stress from the pastor.
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“God knows we are all multidimensional people with different sides to each of us.
Knowing and healing all sides is essential to returning us to a healed picture of God’s
imago Dei- God’s image in each of us. Jesus had many sides. So do we.”30 Intentionally
created by God, Genesis 1 is a reminder that humans are formed in the image of God, the
imago Dei, an image that should help us to acknowledge the multidimensional sense of
both our strengths and our weaknesses. Indeed, God knows this of us, and in living into
this image we might show faith in acknowledging the same of our leaders. Again, we
recall how the Incarnation shows God’s honor of the body and serves as a reminder for us
all to respect and care for the body. Someone once said, “Pastors don’t need to die for the
church; somebody already did that.” Remembering this important detail is where we
begin, as we move forward from the examples of unhealthiness present in mind, body and
spirit, but also as we imagine a re-identification of spiritual formation for the pastor.

1.3. Rising Instances of Clergy Burnout
As has been articulated, the deficient spiritual formation present within the
education and preparation of clergy for ordination has not only given rise to a lack of
proper pastoral identity and unhealthily clergy in body and spirit, but lastly, it has
contributed to rising instances of clergy burnout. Recently, Christianity Today published
an article on the subject of clergy burnout. (It is worth noting that articles based on
unhealthy clergy or those leaving ministry due to burnout frequent publications like
Christianity Today and others.) The writer of this article, Karl Vaters, described what is
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becoming a common scene: a pastor announcing to the congregation that he can no
longer do the work. The reason? Burnout. Vaters concluded the primary cause for clergy
burnout includes unrealistic expectations. “We have to let go of the unbiblical
expectations that have been placed on pastors' shoulders. That we’ve placed on our own
shoulders.”31 The irony is hard to miss. A role that has been grounded in in the biblical
narrative has so easily morphed into unrealistic expectations for the leader called to do
the work of God.
Historically, the model of pastor has been set in tension. Augustine thought the
pastor to be a "humble fellow disciple" who existed in community rather than as the head
of community. Gregory the Great identified the pastor as one who was more like a
physician, caring and tending to those in need with the intention of healing.32 There are
numerous examples, especially in the life of Jesus Christ, that show God caring
holistically (as pastor) for God’s people. Whether it is a problem rooted in structure or
history, Vaters’ article and the rising cases of self-described burnout accentuate a flawed
relationship between pastor and congregation. It is possible that the demands within a
congregation are unrealistic, yet it might also be worth noting a lack of preparedness for
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clergy to meet these demands is also possible. Consequently, with stronger spiritual
formation, clergy might be better suited to meet these demands in a healthy way.
Early in ministry, I learned the significance of the stole- part of the vestments
some clergy wear in a high liturgical experience. The stole is symbolic of the yoke, the
weight those called to ministry share with Christ.33 While many might see the stole as
decretive, there is an elemental significance in this cloth that represents the weight and
even pain in call to the church. A.J. Swoboda poignantly writes on one aspect of serving
in ministry, as he describes a tongue-in-cheek way of welcoming those who desire to be
part of this community. “I think maybe, when people come to the altar, we should look
them in the face and say, ‘Do you want to follow Jesus?’ And if they say yes, we look at
them with a sense of genuine compassion, and with all of our strength, we should punch
them square in the face. Then we should say, ‘Welcome to the kingdom of pain. This
thing sucks. Hope you are ready.’”34 Swoboda’s savage idea speaks a truth in ministry
that is rarely discussed. It is hard to be in relationship with people, especially people who
would not normally gather together, worshipping a God who forgives those most struggle
to forgive. I truly believe there is a wisdom in recognizing the pain that exists for those
who are part of a community centered not only on the grace of God for each person, but
also for a community that gathers with the specific goal of living into the kingdom of
God in this world.
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Ministry often includes a sense of suffering that is rarely discussed in the
preparation of pastors. One might also carry the opinion that, without addressing the
personal suffering experienced on behalf on the pastor, the seminaries and preparatory
systems within the Lutheran church contribute to the problem.
In my personal wrestling with the painful aspects of ministry, I can witness to
God present in what the Bible identifies as the dry places. I know God has been present in
the darkness of this world. But knowing what to do with those experiences is key. “In
Christianity, the shadow cast by God’s grace above is often in the form of a great
spiritual darkness.”35 While Swoboda was highlighting the significance of God in the
shadows of the cross, I believe God is just as present in the shadows of the weaknesses in
leaders, in the dry lands of our current ministry expectations, and even in the wandering
that has become a narraphor for the education and preparation of those called to serve.
Whether in a congregational setting or another ministry, the demands made on
pastors are substantial and these demands certainly play a role in the instances of burnout.
As I have already illustrated, the education and preparation of pastors lacks an element of
pastoral identity. In addition, the encouragement to be in formative relationships with
others is often non-existent, which leads to a sense of isolation that can quickly become
an unrealized encumbrance.
The ability to embrace and engage in community is an asset to clergy. Too often,
clergy fear being viewed as weak or vulnerable, and as a form of compensating, create
walls, separating themselves from the very people that could provide support. Does
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isolation occur because Lutheran clergy fundamentally live into a law and gospel dualism
in their own personal lives which creates an internal struggle to find balance? Are clergy
focused more on the call to work than the call to faith? These questions, and others, help
to address the lack of community present within too many clergy today.
Relationships and community are difficult for many. Leonard Sweet writes about
the tenacious relationship between George Orwell and G.K. Chesterton, which provides a
wonderful example of leaders living into leadership. While each man in his own right
was an incredibly, faithful leader, they each embodied the one quality that the other hated
and because of this one thing, they refused to sit, even be in conversation, or forgive one
another. “The grace of a living God, not the rule-ridden, fear-riddled ropes and tropes that
fasten down and tighten up the communities of the world, is the basis of community
solidarity. To accept another in grace means we can have fellowship with difference not
sameness.”36
Communities are not made up of sameness, but are instead diverse groups of
people gathered in difference and commonality. Communities have the potential to be an
embodiment of unique individuals who live together, complimenting one another, and
bringing out the best is one another. In considering the factors contributing to clergy
burnout, a symptom certainly might include a lack of community. As has already been
noted, the mental and spiritual balance needed for healthy clergy must include a sense of
grace for oneself, a grace that is also necessary for relationship with others.
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Knowing God’s grace, especially for leaders in the church, is sometimes more
difficult than we realize. As leadership, it is easy to build a practice of guiding others,
especially given the role of clergy as the doers in most ministry settings. The effect of
this kind of leadership can change how leaders process a personal sense of grace and
allow for leadership to come from external sources.
Jesus taught on this understanding of grace given, not grace made of one’s own
actions. Jesus preached on it, even making sure it was part of virtually every dinner
conversation. Jesus even lived into it. “The precise moment Jesus was affirmed by his
Father is of utmost importance. It wasn’t’t after three years of healings, after feeding the
poor, after preaching sermons, after he died on the cross. Look at when Jesus was
affirmed. Jesus was loved before any of those good and powerful acts.”37 In the Lutheran
understanding, grace is received at the moment of baptism, and subsequently each time
one comes to the table for Holy Communion. While this invitation is proclaimed to those
sitting in the pews, it is just as necessary for leaders in the church to know and believe
they receive the affirmation of God outside of any works of the self. The biblical witness
at the baptism of Jesus examples this and sets the same expectations God has for those
who serve in the church. Grace is given without anything done to deserve such a gift.
Without a sense of pure God-given grace, community cannot exist fully as God intends,
and pastors fail to exist in relationships or engage in community.
The establishment of community is core to creation as God created humankind to
be in companionship with one another. But in some ways, the sinful nature of humans has
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distorted the importance of community, even within the church. In Messy, Swoboda
highlights the evolution of community not only in a sociological sense, but how
community is viewed in comparison with what is happening within the four walls of the
church. “Maybe the problem isn’t the church. Maybe the problem is what we are looking
for. We have traded a community of faith for a community of everything else.”38 I am not
sure which came first, the disappointment with church as community, or the importance
of every other community above the church, yet there is a sense of loss for the
importance of community. And even more, many pastors are unable to foster a healthy
sense of community because they themselves lack the ability to engage with others.
Leonard Sweet may illuminate this problem correctly as he writes, “The word
community has become the new Babel. We are trying to build community when we
should be following Jesus wherever he takes us and allowing God to build us up into a
temple in Christ’s image, one that breathes Jesus.”39 In the discussion of clergy burnout,
healthy community is a must. This need is further identified through a Bowen systems
theory perspective in an article published in the Journal of Psychology and Theology
entitled, “The Spiritual self: Toward a conceptualization of spiritual identity
development.” In it, the research supports the necessity of authentic relationships that are
healthiest when these relationships are balanced with the practice of faith.40

38

Swoboda, Messy, 47.

39

Sweet, Me and We, 14.

40

Justin B. Poll and Timothy B. Smith, “The Spiritual Self: Toward a Conceptualization of
Spiritual Identity Development,” Journal of Psychology and Theology 31, no. 2 (Summer 2003), accessed
September 30, 2016,

36
One way community is lived is with pastors who engage with others in genuine
relationships that include authentic conversation, worship and prayer. “Communal prayer
is authenticated when the person you are praying with knows all the dirt in your life.”41
This example of how community is meant to be lived, includes sharing lives—living
together in joy and in sorrow, in struggle and celebration. Swoboda names this sense of
community as authentic.42 Authentic community is created through prayer and the
worship of a transformative God, with people who despite faults and flaws, still respond
in love. For pastors, this is an opportunity that is often missed because the value of
relationships, especially ones outside of the congregation, is not elevated at any level in
the preparation process.
Community, or the lack thereof, becomes a significant aspect to the third issue of
the problem of deficient spiritual formation. When little support or any supportive
community exists for the pastor, the everyday demands of congregational ministry
become an insurmountable weight. Those clergy who experience burnout do not struggle
alone; it is a burden that is shared, another casualty of deficient spiritual formation in the
education and preparation of clergy.

https://georgefox.idm.oclc.org/login?url=http://search.proquest.com.georgefox.idm.oclc.org/docview/2236
77913?accountid=11085.
41
42

Swoboda, Messy, 67.

In Messy, Swoboda talks about authentic community not with a God who agrees with all that we
want, how we live and the choices we make, but a God who calls us out and changes who we are. It is the
difference between the God you imagine and the God who is. Ibid., 125.

37
Tying the Three Together
In concluding this chapter, it is my assertion that the current education and
preparation for clergy entering pastoral ministry is deficient in spiritual formation. Too
often, a negative view of spiritual formation exists which focuses on deficiencies rather
than creating a healthy identity. A consequence of this deficiency occurs in unhealthy
leaders, many of whom preemptively leave ministry. The educational process, while
comprehensive in nature, is centered toward an academic context, which regularly lacks
an introspective perspective. In addition, pastors often neglect physical and spiritual
needs, regardless of indicators of unhealthiness.
Studies clearly highlight these concerns, yet little change has been implemented
within the education and preparatory process for pastors. The result is a finite issue of
burnout. When the body, mind, and soul have been depleted, nothing is left, and too often
pastors leave the ministry, which not only results in personal and financial hardships for
the pastor and family, but also leaves struggles and hurt for the congregation to address.
A. J. Swoboda, noting the incoherency of the church imagined by its leaders and
the human brokenness that interweaves through it. “We begin to see the Spirit at work in
the church when we choose to take our idealized views of what church should be-with all
of its holy trappings- out into the backyard and shoot them between the eyes.”43
Considering the abstract visualization, Swoboda identifies how easy it is to idealize the
church—and its leaders—into our desires. This idealization is dangerous, especially in
the conversation of formation which derives from a place of brokenness and not
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godliness. The juxtaposition of what we imagine the church to be and how God imagines
it and its leaders is exactly what should drive the discussion on formation.
Again, following the narraphor method initially introduced in this chapter, it
seems that we may have uncovered the potential for spiritual formation education and
practices to transform into something of a “meat” for potential leaders—a sustaining
component to individuals in ministry contexts that will provide support for many years of
ministry.
Spiritual formation, balanced with good theological framing, biblical knowledge,
exegetical ability, and pastoral care skills—many elements already present within the
seminary education system—would provide candidates with a balanced education, not
only focused on external learning but also intentionally creating space for internal
development, which is crucial for strong and healthy pastoral leadership. Finally, proper
spiritual formation which is centered on pastoral identity allows for an additional layer of
learning: self-reflection, as well as the ability to care for the spiritual self.
Even more, many aspects of Christian spiritual formation have been perverted by
secularization and non-Christian influences. The church is partly to blame for this. As a
people, we haven’t held onto the stories of our history, both theologically and biblically,
stories that help us to identify the importance of spiritual formation for the leader, family
or individual. “Failing to appreciate this, we have neglected formational resources that
are indigenous to the Christian tradition, as it were; as a result, we have too often pursued
flawed models of discipleship and Christian formation that have focused on convincing
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the intellect rather that recruiting the imagination.”44 These flawed models, as Smith
notes, change how we process the importance of spiritual formation for the leaders.
In the Lutheran tradition, it is ironic that we fail to see a significant impact made
by the necessity of spiritual formation. Martin Luther wrote a great deal on the need for
formation for the family, the individual, and especially the pastor. In fact, there is
historical and theological evidence that spiritual formation has been the meat of
Lutheranism since its conception.45
In the next chapter, I will further explore the biblical and historical Lutheran
perspectives which illustrate a tension that exists within the stated problem. In addition, I
will explore the current solutions being offered to the problem, while also offering my
own understanding of the solution. Lastly, I will discuss the benefit of Sabbath, which I
believe would make a significant impact on the problems being addressed and lead to
more lasting results.
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This is most tangibly seen in Luther’s Small Catechism, a tool for pastors and parents to teach
the next generation the tenants of faith.

CHAPTER 2: A BIBLICAL AND THEOLOGICAL WITNESS
The Purpose of Pastoral Call
The problem stated in Chapter One highlights the need for a shift in the education
and preparation of candidates for pastoral ministry. The work of this dissertation attempts
to show how the current model of spiritual formation within the education and
preparation of clergy for ordination is deficient, at best. In a broader understanding,
spiritual formation is a necessary component in creating healthy pastors who can sustain
the demands of ministry and experience longevity in the congregation.
A lack of proper spiritual formation has contributed not only to a poor view of
pastoral identity, but has also lead to many clergy being unable to balance the demands of
congregational ministry in physical and spiritual healthiness. Subsequently many clergy
are leaving ministry due to reasons of burnout. In this chapter, I will introduce the
purpose of the term “call.” I will also detail how the problem stated in Chapter One exists
in tension with the understanding of call in perspective to the biblical narrative. I will also
present a Lutheran theological perspective that challenges the current understanding of
spiritual formation within the education and preparatory systems of the Lutheran Church.
I have stated that the current methods of spiritual formation are inadequate for the
development of healthy individuals called to serve in ministry. The connection to the
growing number of clergy who leave ministry with the sole reason of burnout, shows the
need for a shift in the attention given to spiritual formation. This is a complex issue,
especially due to the expansive understanding that exists when one attempts to define key
elements within pastoral ministry. As a place to begin, it may be worth examining the
origination of the term "call."
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Thomas Oden, an American United Methodist theologian, references how the
Bible creates a mandate which has been established as the call to pastoral ministry. Citing
several biblical and theological sources, Oden details the significance of experiencing a
call by God to serve in God’s church. “The call to ministry is intrinsically connected with
pivotal notions of apostolicity, compassion, and divine entrustment.”46 Specifically
articulated, the Bible establishes that the call to serve in ministry originates from God, in
which God creates a personal connection to each individual who is christened to
leadership. Scripture supports and entrusts these people as a succession of leaders, from
the early days of the prophets, through the apostles, to the leaders of today.47 While Oden
speaks from the Methodist tradition, theologically the Lutheran church has established a
similar understanding for the office of Pastoral Ministry. Oden’s perspective provides
support to the biblical story of call and establishes a theological continuation.
In addition to the practice of caring for the soul through a biblical mandate of call,
Oden also expands on the image of the shepherd as pastor, an image that is frequently
used within the church. While Oden acknowledges limitations to this metaphor, the
comparison of shepherding to tending to and caring for the souls of those gathered in the
body of the church is one that has proven useful. But this metaphor is only acceptable if
one sees that the pastor as shepherd is not one who is solely in charge, nor is the pastor
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left to tend the flock alone, but tending to the flock for the sake of and with the presence
of God. Oden refers to this perspective as eschatologically important to the kingdom of
God.48 Yet, I am unsure that this metaphor isn’t contributing to the un healthy images of
leadership too often present within the Church. As was previously mentioned, the
significance of relationships (not only with individuals, but also with God) is imperative
in living faithfully into the call to pastoral ministry.
It might be helpful to consider the office of pastoral call as having two main
components: pastoral call derives from God, and pastoral call exists in divine
relationship. The first component I will explore is the idea that pastoral call derives from
God. The German theologian Hermann Sasse articulated the nature of God’s call to
pastors as a continuation of God’s presence in the world. “Whenever the means of grace
are rightly administered, there God fulfills His promise that the Word will not return
empty, there faith is created, there is the church, the congregation of saints, of justified
sinners.”49 The pastor does not exist in ministry for any purpose than what God desires.
The pastor in faithful service, therefore, becomes an extension of God’s work on
intention for God’s people.
Hermann Sasse established the second nature of call as a relationship with God.
The relationship between God and pastor is fundamental to the work the pastor is called
to and continues the intention of God in creation. Even more, this relationship
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accentuates God’s grace in the person called to lead; a call based on divine relationship
should also foster further relationships within contextual ministries.
This dualistic view of pastoral call helps the leader to identify the fundamental
nature of God present within the person and the congregation. Through this
understanding, it is not the pastor alone in ministry, but a person who is invited into a
new sense of community where leadership is part of it. This perspective should encourage
the pastor to build relationships inside and outside of the congregation as a way of
providing support and care for the people and oneself.
It is still unclear why many pastors self-identify a feeling of isolation within the
congregation. Whether it is due to contextual expectations or an inability for the pastor to
engage socially, this is a problem that is likely to contribute to many of the issues of
unhealthy clergy that have already been identified. Even more, regardless of the causes
of isolation, Sasse would conclude that the pastor is living counter to the very essence of
pastoral call. Therefore, pastoral call is intrinsically connected through God and God’s
Word, establishing the foundation for interpersonal relationships within the congregation
as well.
The works of Oden and Sasse highlight the nature of pastoral call, which I believe
is essential to understanding the problem of deficient spiritual formation in the education
and preparation of Clergy. This illustration of call further defines the need for
relationships in perspective to the greater church.
The Three Natures of Pastoral Call
Spiritual formation is the act of creating a healthy pastoral identity and selfawareness that embodies a holistic approach. The Bible tells of leaders who have been
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formed by God to fill the role of a specific call. Yet the current model of education and
preparation of those seeking to be leaders in the Lutheran church is flawed and leads to
deficient spiritual formation.
With this deficiency, pastoral identity suffers. It is for this reason I conclude the
current model of education and preparation of clergy exists in tension with the biblical
narrative and contributes to the problems examined in the previous chapter.
To further examine this thought, I will show how pastoral identity is outlined
within the biblical narrative. For the sake of clarity, I have developed my argument based
on the stories within Scripture, using the following three points: (2.1) Pastoral Call is
central to the nature of relationship that God desires with God’s people, (2.2) God
identifies leaders not based on strengths but rather on the capacity of faith, and (2.3)
spiritual formation exists organically in the nature of pastoral call.
2.1. Pastoral Call is Central to the Nature of Relationship that
God Desires with God’s People
The first element to recognizing pastoral identity within the biblical narrative is
found if we consider the relationship God desires with God’s people. To do this, we must
return to our view of God’s volition in creation. As has already been discussed, humans
were created in the imago Dei, the image of God. The very nature of creation gives an
example of God’s intention to be in relationship, establishing a concrete connection
between God and man.50 By God’s own design, humans were given the ability to not only
be in relationship with God—acknowledging the impact of the fall and original sin—but
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also the free will to experience a separation from God due to sin. Sin alters how humans
understand God’s intention and desires for creation. This shift in perspective also affects
our holistic connection to God. The result becomes a parsing of one’s own self into
compartmentalized faculties that differ from an integral connection to God.
A good example of compartmentalizing the self can be found in Hebrew
psychology. Such a discipline connects one’s breath (ruach), to the spirit of God, while
the (nephesh) or psyche, is more centered on the individual’s own will and desire.
Reinhold Niebuhr, an American theologian, recognizes the flaws in focusing solely on
the nature of man without including the spirit of God. Niebuhr not only addresses the
Hebrew understanding, but also shows a particularity toward the Greek interpretation.
The Greek give little distinction to the various parts of the self apart from God, seeing the
whole in relationship to God.51 Our whole selves are meant to be connected to God,
reminding us once again of the imago Dei.
The whole self, not our compartmentalized version, is meant to exist in full
capacity with God, as it is seen throughout the Bible. Gerhard Forde, a renowned
Lutheran scholar, wrote specifically on the nature of God and man. Focusing on the
sacraments as a means of grace instituted by God, Forde highlights the work of God
within a person. Forde suggests that God elevates mankind; mankind does not have the
ability to self-promote apart from God. “A sacrament is not something in which we are
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raised to his level; he comes to us on our level.” Forde expands on the previous idea that
somehow through the sacraments, man could elevate himself to meet God, which Forde
rejects. Instead, it is only through the work of God that man has any value. 52
Additionally, God does not call parts of people into service in the church, but rather the
whole self. And in the whole self, God meets leaders to engage in relationship with God
and one another.
In addition, other illustrations within the biblical narrative exist to show God’s
desires for a renewed relationship with creation. A few examples of this include a
relationship that was established in the divine promise with Abraham which would be
fulfilled in a son named Isaac and give birth to a new and holy nation53; the promise
would then continue, generationally, with Jacob and his sons, including his favored son,
Joseph, who saved not only his own family, but relieved God’s chosen nation from a
seven-year famine.54 The exodus out of Egypt shows God’s faithfulness for God’s people
in the wilderness, and the fulfillment of the promise made to the Israelites as they found a
new home in Canaan. These stories expound on God’s intentional focus on renewed
relationships.
Renewed relationships appear to be a consistent theme of the entire Old
Testament narrative as God continued to work through the brokenness of the people to
bring about guidance through chosen leaders. An example of this renewal appears in the
life of the prophet Elijah, who was not only called to lead, but also to trust in God for
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every need. When Elijah experienced hunger, ravens were called to feed him. In thirst,
Elijah was given the river of the Wadi.55 God did not leave anything for Elijah to seek on
his own, establishing a precedent for Elijah to completely rely on God.
We can note the consistency of God’s presence in the story of Elisha, as it had
been for Elijah. After witnessing Elijah being taken up to heaven, Elisha took the staff
and continued the work passed onto him according to the desire of God. The people
witnessing recognized the same faith which was present in one person was now visible in
new leadership.56 With God, guidance was not contingent on the person, but instead on
the faith embodied in the one called to serve.
It is also important to highlight the nature of God in these relationships. The
dependence was meant to be focused on God and not the self. Often humans perverse the
nature of God with their own will and desires. A great example of the exploitation of
God’s goodness in perspective to selfish will is found in the story of the Tower of
Babel.57 A common language gave the people the ability to form community, yet in
community the people self-isolated and created a facade that humans held the same
power as God. Leonard Sweet makes the claim that in the same way, the modern church
seeks to create its own Babel by circumventing the need for God in community. “We are
trying to build a community when we should be following Jesus wherever he takes us and
allowing God to build us up into a temple in Christ’s image, one that breathes Jesus.”58
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The call to pastoral ministry is one that cannot exist outside the nature of a relationship
centered on God. This nature is lived out in the entirety of the biblical narrative and is
meant to be a witness for the church today.
The focus on relationship and God’s intention to re-establish a renewed
connection with creation is clearly illustrated throughout the Bible. This desire for
relationship has already been established as part of the dualistic nature of pastoral call,
but also speaks to the reality that God not only raises up leaders, but does so in tandem
with God’s ultimate plan for creation. While sin contributes to the temptation to believe
that leadership can exist outside of the strength of God, it cannot. And without God’s
desired relationship, leadership fails to endure. This is the first element to fully
comprehending the nature of pastoral identity articulated in the Bible.
2.2. God Identifies Leaders Not Based on Strengths but Rather on the
Capacity of Faith
The second element of pastoral identity present within Scripture is the nature by
which God selects leaders. Throughout the narrative story of God’s people, God raised up
leaders that would guide the congregations of people to know a tangible presence of God.
Leadership only existed with and through the authority of God.
Often leaders were identified in different ways. Some were known as prophets,
others as judges and kings, disciples, to the more modern language of pastor and priest.
Of course, a significant number of individuals were simply leaders without a title. Today,
God continues this tangible presence by calling and raising up leaders in similar ways,
through the work of the Holy Spirit, by the selection of pastors to serve the body of
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Christ, which is known as the church. While each of these examples found in the Bible
lived into very different roles, they were all joined in a successive call by God.
Historically, the examples of individuals God raised up as leaders were unique at
best. As the title of this section suggests, God did not select leadership based on physical
strength or ability. Not only did many of these individuals lack the ability to command
authority, many of these people were broken individuals who often were associated with
significant acts of sinfulness. The examples are abundant: Moses was a murderer; David
was an adulterer; Rahab was a prostitute. The list could continue.59 In these examples it is
worth recognizing that God seems to choose leaders based on nothing except for the
capacity for a deep and enduring faith.
There is a paradoxical difference in the way God selects leadership from the
current selection process in many human institutions. This difference is palpable in the
Lutheran church as well. While the current model is often based on strengths, God’s
selection process gives the appearance that it is derived more from one’s personal
inadequacies in balance with a significant dependence on God.
Today, the identification of personal weakness, especially for those called into
leadership, might be interpreted as more of a failing rather than a propensity for
leadership. The current model of the church is far more directed toward strengths based
assessment. Even while strengths are associated with gifts of the Holy Spirit, too often
strengths become separated from the work of God within a person called to leadership.
Yet, interestingly, as the Christian church of North America continues to reform
and develop there is also a sense of a return to certain elements found in the ancient
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church. For example, through the history of the Christian church, an artifact known as the
desert experience has continued to have a presence. Recalling the historical progression
of faith through the centuries of Christianity, one might articulate this experience as being
emptied of their own abilities and capabilities to find oneself completely reliant on God.
(The Lutheran church may be influenced by other denominations in this area to return to
the early practices of church leaders.)
This recollection of early church leaders could be quite beneficial to the church of
today. Thomas Oden highlights the foundational elements to caring for the soul, not just
for those who are being served, but those called to serve, noting the benefits of
acknowledging desert experiences for the sake of a healthy leader. Oden cites the
practices of Christian fathers in the church, like Martin Luther, St Francis de Sales, and
James Earl, noting the struggle of feeling academically prepared for ministry, yet lacking
in personal care for the soul and the need for an awareness of the dry places in personal
faith. Oden references Luther as he writes, “For Luther, it was not merely knowing
conceptually the difference between law and gospel that was the center of care for souls,
but the existential application of that distinction to the counselor’s own existence.”60
Potentially, the church of the future might one day connect personal struggles, even crises
of faith present in clergy burnout, with a desert experience.
The tangible example of a desert experience is found in the Bible, a primary
example being the exodus of the Israelites from Egypt and the wilderness time. In the
same way God led the chosen people through the dry places, God also leads pastors
through the desert experiences in ministry; the only difference being how these
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experiences are externally interpreted. In addition, Jesus Christ was led to the wilderness
following his baptism (invocation into ministry) to prepare him for the challenges he
would face as he lived incarnate in the world.
A great potential exists within these desert moments, which includes the
awareness and reliance on God’s presence. Andrew Root, a Professor at Luther
Seminary, advocates that God is largely embodied in the dry and dead places of this
world, so that we might truly depend on God’s guidance rather than a false sense of
personal strength and ability.61
Beyond moments of weakness, it is again worth noting how often God calls
leaders to rely on the strength of God, through faith, and not on their own abilities.
Martin Luther wrote in his Small Catechism, specifically on his explanation of the third
article of the Apostles’ Creed, “I believe that by my own understanding or strength I
cannot believe in Jesus Christ my Lord, or come to him, but instead the Holy Spirit has
called me through the Gospel, enlightened me with his gifts, made me holy and kept me
in the true faith.”62 Faith is impossible without the work of the Holy Spirit. Therefore,
even more we see that leadership is fully established through the ability and work of God.
This call to leadership is known in the New Testament and the church today as
discipleship. It is a practice of fully embodying the posture of student, trusting in the
knowledge and understanding of God. Leonard Sweet details the designation of
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discipleship as something that is not momentarily experienced, but is an ongoing
evolution one lives into. “Discipleship is the lifelong process of growing into the person
and presence of Jesus.”63 Again, in perspective to leadership, the person does not lead as
self, but leads as one who is embodied, through faith, by God.
The biblical narrative continues to illustrate as God chose individuals to serve,
God also established in these participants a promise that God would give them all that
would be needed to serve in ministry. These examples continue beyond the pages of
Scripture through the history of the church. It continues to be seen in the pastoral nature
of call today.
The presence and fullness of God for leaders is seen in the post-resurrection
encounter of Jesus and his disciples, as he not only passes peace to them, but breathes
into them.64 From the Son of God, through the Holy Spirit, to those chosen to serve, this
is the model of pastoral call exhibited throughout the Bible.
Through God, those who have been called are not only set apart for a divine
purpose, but these people are also given abilities, somewhat beyond an initially identified
capacity. (I believe the apostle Peter becomes an illustration of this idea through his
personal journey in life and faith.) Luther’s explanation of the third article of the
Apostles’ Creed65 concretely suggests that faith is only possibly through the work of the
Holy Spirit. We can also conclude that leadership is reliant on the work of God. To
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dismiss this conclusion is to fall into the temptation to believe that pastors have a sort of
superhuman power given through ordination. Maybe it is this abbreviated mindset of how
God works which has contributed to a few of the issues I have outlined in the problem
section of this dissertation.
Still, the example set forth in the Bible suggests that it is in the very depths of a
person’s weaknesses where God is most fruitful. The strengths and abilities that are
present, certainly even faith itself, are a product of the work of the Holy Spirit. Lastly, the
practice of discipleship is the modern frame of reference for how leaders are meant to
lead, through an invitation to live into the story of Jesus Christ and, within leadership, to
posture oneself at the feet of Christ.
The biblical narrative outlines pastoral identity using three elements: (1) Pastoral
Call is central to the nature of relationship that God desires with God’s people, (2) God
identifies leaders not based on strengths but rather on the capacity of faith, and (3)
spiritual formation exists organically in the nature of pastoral call. I have detailed the first
two of these elements using biblical references and the work of theologians who also note
the correlation. I will now move onto the third element, in which I will example the
organic nature of spiritual formation in relation to pastoral call.
2.3. Spiritual Formation Exists Organically in the Nature of Pastoral Call
If pastoral identity is fundamental to healthy clergy, then it is important to look at
spiritual formation as it ecologically supports good pastoral identity. The term spiritual
formation embodies a broad interpretation of meaning. A divine relationship that derives
from a biblical perspective of spiritual formation has two attributes: anxiety and
excitement, which can be highlighted through various characters within scripture. Brown,
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Dahl and Reuschling note the paradox of experiencing a relationship with God, one that
often embodies these two attributes as they exist in the tension of one another.66 There are
three characters whose stories I believe illustrate this tension perfectly: Moses, Job, and
Jonah.
The life of Moses is a parody of peril and blessing. From birth to adulthood, the
inspiration of God manifested in the actions of many, ensured that Moses would grow
into a healthy and well cared-for individual. Through a burning bush experience, God
confirmed God’s desire that Moses would lead the people from their current conditions to
a new land abundant in hope. Yet, through the narration of Moses’ call to serve God,
Moses met God with an apprehensive faith.67 Even in the fortitude of divine
encouragement, Moses struggled to fully engage with God in the life God desired for
Moses. An amazing detail is found in the reality that God continued to use, lead and bless
Moses, despite Moses’ short-sighted perception of God. And, while Moses was never
allowed to enter the promised land of God, he could see with his own eyes the reality of
God’s promise, completing his transformation in life and faith.68
The story of Job also illustrates the tension of a transformational faith, which
could be viewed as an outgrowth of spiritual formation. This story is an allegory in which
Job illuminates the problem of undeserved suffering and the presence of faith through
hardship, while also parsing the balance of God’s presence amid pain. Job’s formation
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was transformational as he experienced the depths of loss, grief, pain and sorrow, yet
remained faithful. Even more, Job continued in faithful conversation with God through
actions and prayers, neglecting the voices of those who would turn his focus inward.
While Job challenged God,69 he did so with the fullness of faith. Near the completion of
Job’s story, he relied on the sustaining power of his faith, which saw him through each
affliction. Finally, Job responded to God with a faith that could only come from God. “I
know that you can do all things and that no purpose of yours can be thwarted…therefore I
despise myself, and repent in dust and ashes.”70 The conclusion of Job’s story unfolded as
not only an enduring faith, but one that was finally abundant through personal blessing.
But the transformative power of Job’s faith was not established in any earthly wealth or
personal gain, but was the essence of Job’s trust in God. This is the derivation of spiritual
formation.
Lastly, the story of Jonah is especially helpful in understanding the tension of a
relationship with God. When God called Jonah to leadership, Jonah fled. Fear was more
prominent than faith in the initial introduction to Jonah. Yet God did not allow fear to be
the guiding force for long. After three days and nights, Jonah prayed to God with poetic
words, “I cried to the Lord out of my distress, and he answered me.”71 Even before God
acted, Jonah’s faith was restored through conversation with God. Still, with a change of
heart, Jonah observed God’s desires and went to the place to which God called him to go.
Spiritual formation in Jonah advanced his direction, but it also set him in the tension of
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God’s grace.72 For the leader, this story helps to navigate the discord that is at times part
of the process of being formed by God.
In each of these examples, spiritual formation was an organic result of the natural
relationship between God and those called to lead. God did not just raise up these leaders,
but did so in a way that embodied guidance and challenged the framework of the leaders’
strengths and weaknesses. The way in which God recognizes the multidimensional
aspects the leaders chosen is not punitive, but rather transformative. This designation—
the transformative power of faith—seems to be organic in how God establishes
relationship with those God calls into service.
Certainly, transformation does not occur without want. It is necessary for the
recipient to be willing to be transformed, knowing that sometimes transformation occurs
in unexpected ways. Brown, Dahl and Reuschling describe the emotions associated with
a relationship with God as sometimes "terrible," not in the negative desire to disassociate,
but in the perspective that the leader must have a capacity to allow God to be in control.
The biblical narrative supports the same idea that spiritual formation is a recognition for
God to be the driving force of the task or the ministry to which one is being called.
In the book Life in the Spirit, a variety of pastors, theological educators and
leaders within the Evangelical church collaborate to better define the presence of spiritual
formation within a biblical understanding. One such essay by Jeffrey Greenman notes the
significance of Divine Grace. “Divine grace speaks not merely of a past reality by
referring backwards to an experience of salvation; grace also is a present reality that
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informs the current experience of the Christian life. God’s grace has shaped us, is shaping
us from day to day, and will shape us in the future.”73 Grace shaping is what I would
conclude is the core of spiritual formation. While the theology of the Evangelical church
might differ from a confessional Lutheran perspective, I feel work in the area of spiritual
formation, and especially this essay, is beneficial to the Lutheran church because this
thinking moves forward the discussion of the transformative power of the Word and the
actions of God in a person’s life for the sake of redemptive grace, two theories that
Luther supported in his explanation of the second article in the Apostles’ Creed.74
Not only God in the divine aspect, but also the crux of God—grace—is part of
the life-changing nature of faith. This idea of spiritual formation resulting from a
transformative faith in leaders does not only exist in the Old Testament characters of the
Bible, but is included throughout the canon. In the New Testament, transformation is not
simply the acceptance to move in a certain direction or adjust personal desires to the will
of God, but in addition, procures the action of taking up one’s cross.75 This is an
invitation Jesus extends to anyone who might want to become a disciple, which includes
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recognition of the modern-day pastor.76 Spiritual formation is elemental in faith,
observing the significance of giving oneself over to the desires of God. This capacity is
necessary for those called to lead in the church.
In the first half of this chapter I have identified the presence of pastoral call, as
God raises up leaders to represent God’s authority in the church. I have given examples
of how pastoral identity is outlined within the biblical narrative. I have illustrated a
systemic identification of three elements which I consider to be included in the nature of
pastoral identity found in the Bible. These elements include: (2.1) Pastoral Call is central
to the nature of relationship that God desires with God’s people, (2.2) God identifies
leaders not based on strengths but rather on the capacity of faith, and (2.3) spiritual
formation exists organically in the nature of pastoral call. I will now move onto the
subject of spiritual formation necessary to the development of pastoral identity which is
present within the theological platform of the Lutheran church.
Spiritual Formation and Pastoral Identity within Lutheran Theology
The first century church quickly formed into a gathering of individuals with a
common mission: living into a faith that was birthed in the death and resurrection of
Jesus Christ. It is almost inconceivable to imagine the development of the Christian
church in the first 1500 years, yet what resulted from these years was a powerful presence
of Christianity in the world. The institutionalized church was known simply as the
Catholic Church. A newly fashioned leader in this church was a young Martin Luther,
who committed his life to monkhood. In his service to the church, Luther was awarded
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several degrees and excelled in learning beyond most students. Still, in all of his
knowledge, Luther feared the condition of his spiritual life. This fear and his continued
study brought Luther to juxtapose his faith and the teachings of the church, which
brought about a great schism in the church and the Reformation.77 For the purpose of this
dissertation, I am going to simply acknowledge the generalized development of the
church known as the Reformation.
The Reformation was born out of a discontent with the practices of the 16th
century Roman church, as these practices challenged what Luther believed to be
described in the Bible. Indulgences, Latin mass, and the actions of priests and bishops all
were concerning to Luther. In a moment of lucidity, Martin Luther decided to challenge
the church with 95 theses, or issues that seemed to concur with what Luther derived from
the Bible. Over the next 30 years, Luther would write several disputations and attend
many diets, arguing against any theology or interpretation of scripture that distracted
from the provincial nature of God. Luther’s primary focus was to dispute the power of
human works apart from the grace of God.
The origination of Luther's argument was over the sale of indulgences, a program
by the church used to fund the revitalization of St Peter’s cathedral. Luther believed the
practice of selling indulgences to the people perverted the very essence of faith, a
perversion that began with the clergy being asked to promote such a work. Luther’s
position was first argued before the Augustinian Order and would become known as
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Heidelberg Disputation (May 1518). This event occurred just a year after posting the 95
theses on the church door at Wittenberg.
In the Heidelberg Disputation, Luther articulated his position in the form of his
Theology of the Cross, which countered the presence of the theology of glory that had
taken root within the Catholic understanding. This theology included the premise that
man was unable to justify any works of the self and needed to fully rely on the means of
grace, a magnanimous gift from God. Grace was perfected through the Incarnation of
Jesus Christ, which was fulfilled in Christ’s death and resurrection. In this act, grace was
extended to all who believed. Additionally, righteousness was only obtained through the
actions of Christ.78 The Theology of the Cross was in response to the actions of the
Roman Catholic Church and a reaction to the growing concern that the current practices
of the church were fundamentally no longer biblical.
For the sake of the theological position of spiritual formation and pastoral
identity, it is worth looking at the specifics of Luther’s Theology of the Cross as it is
written.
To Luther this could only contradict what Paul had taught so clearly: ‘the cross of
Christ is not a concept compatible with human wisdom and philosophy, but only
with deep folly and offense.’ The cross is not inspiring but a scandal. Therefore,
the true theologian is not one who argues from visible and evident things, but
rather the one who learns from the cross that the ways of God are hidden, even in
the revelation of Jesus Christ.79
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Luther knew faith could only be fully realized when one completely submitted
oneself before God. This not only included all believers, but held paramount importance
to the clergy.
Luther’s Theology of the Cross was a means to better understanding the nature of
God. Even more, this theology pointed to the relationship that God desired with God’s
people; a dependent relationship in which all life orientates from nothing outside of
God’s will.80 Furthermore, Luther’s theology countered the renowned teachings of
Thomas Aquinas, who held the belief that man had the ability to earn a certain amount of
grace through his own works.81 An unknown author once wrote, “For Aquinas salvation
was like falling in love; for Luther, salvation was like being loved.” The reformed
theology of Luther not only challenged the practices of the Roman Catholic Church, but
also created a paradigm shift in the perception of divine relationship.
Luther’s theology brought attention to the realization that man is completely
dependent on God, without any personal strength or ability. Not even through the practice
of the sacraments could man obtain salvation. Thus, Luther became instrumental in a
paradoxical change in defining the relationship between man and God, thereby advancing
a new perspective on leadership and how leadership fostered an inauguration of personal
faith within the church and even the home.
This shift in the theological understanding had an impact on not only the
theological issues of the church, but also on the leadership of the church. Since priests
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were deemed by Luther’s theology to have no ontological significance apart from God,
the conclusion could also be made that leadership, especially those serving in the church,
were unable to rely on personal strength or gift apart from that which God provided.
Gerhard Forde, illustrated the nature of this theology using the metaphor of a ladder,
signifying that man could not climb to any highhanded existence apart from the grace of
God. Forde also concluded that without grace, man is relegated to the bottom of the rungs
with little hope of changing position.82 A significant shift in the way leaders were not
only celebrated, but also raised up within the church, needed to occur in the wake of the
Reformation.
It was during the time of the Reformation when church leadership saw major
changes. In the Augsburg Confession (1530) Luther argued that even unrighteous priests
could not alter the purity and efficacy of the sacraments, established by Christ himself,83
which criticized the practice that priests added an element of holiness to the mass and the
sacraments. This shift in theological perspective challenged the very understanding of
transubstantiation.84 The process of humanizing priests continued with Luther’s argument
on the ability for priests to marry (Article XXIII), citing the need for healthy
relationships, including those of a sexual nature, as established by God in creation
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(Genesis 1) and supported by Jesus Christ as recorded in the Gospel of Matthew (19:5).
Finally, Luther’s argument against the necessity of monastic vows (Article XXVII) reestablished the identity brought forth in the institution of baptism.
A re-established awareness was key to highlighting that spiritual formation is
indigenous to the relationship of God with creation. It was because of a renewed
awareness in the distinction between man and God that spiritual formation solidified into
an important aspect of pastoral identity in the Lutheran Church. Pastoral identity was no
longer something that could be institutionalized through the Roman Catholic theology.
Instead pastoral identity was solidified as necessary to pastoral call, which would be
fostered through personal discernment with God amid wrestling with one’s own sinful
nature.
In many ways, Luther established intentional spiritual formation within the church
by refocusing the church on the Word of God. Again, this was felt by both the clergy and
the laity in the church. It was Luther’s strongest desire that all would understand the
Bible and the teachings foundational to faith, not just a select few. The tangible presence
of this desire came in three forms: Mass being said in Latin and German, the translation
of the Bible into German, and the conception of the Small Catechism. Even for the
majority in Luther’s time who could not read, the Bible being available in the common
language was a benefit. By making worship and the Word accessible, all had an
opportunity to experience the gift of faith.
For the clergy, the promotion of the Word in the form of preaching and the
Eucharist given to all helped to show the importance of relationships within the
community of believers. The practice of the church at that time had separated and

64
elevated the clergy from the very ones they were called to serve. This distinction went
against the very nature of the First Century Church in which "all gathered together and
had all things in common" (Acts 2).
Clergy were also reminded of the importance of relationships articulated in
Luther’s Theology of the Cross, which produced two important distinctions on how faith
was intended to be lived.85 The first distinction was the fundamental need for God. Luther
asserted that it was only through the work of God’s grace for humanity that individuals
could experience the gift of faith; this grace was given through the intentional work of the
Holy Spirit. I have already established the presence of this understanding within the
biblical narrative, which Luther also used to inaugurate his position. It is important to
note the significant linkage between the scriptural and theological views.
Luther asserted that only through a personal awareness of the utter dependence on
God were clergy able to fully respond to the call to be pastor and priest in the church of
Christ. The old Adam, as Luther would argue, died and was reborn in Christ as the new
Adam. This newness then became an invitation for all who believed to also be
transformed into a new creation. It is only through Christ could one be made new and
enter into the relationship God desired with God’s people.86
The second distinction of the Theology of the Cross is the provision of
relationship that God creates for all people. Divine relationship, not only is celebrated in
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the story of God walking with creation in the garden, but is also re-launched at the tomb
and inaugurated in the Great Communion.87 God invites all people into this relationship
and institutes a necessity for us to be in relationship with one another. “We are justified
to participate in God’s being by joining God’s ministry of witnessing to God’s turning of
perishing into possibility, death into life. We are freed to be minister to by God through
our nothingness and therefore to minister to others through their own nothingness.”88
There is a familiarity between what Sasse defines as pastoral identity and Luther’s
distinction, which exist because of Sasse’s study of Luther in formulating his perspective.
One aspect of a divine relationship with God includes living into a faith that is
participatory in nature. God desires that leaders not only commit to serving, but also
continue to engage in faith at a personal, transformational level. This is how spiritual
formation is lived in a way that forms a concrete pastoral identity. Luther found the
nature of community in leaders to be foundational to the strength of the leader.
The invitation to be in relationship with God not only helps to illustrate the
intention God has for God’s people, but this relationship then becomes a command that
we might live in relationship with one another. While relationship is theologically
grounded, the nature of community is meant for us to connect with God and with one
another. Leonard Sweet discusses this in his book The Well Played Life. Sweet imagines
faith as a sort of play with God in which we not only engage our faith in a more
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comprehensive way, but this movement takes us into a deeper sense of faith. “When faith
becomes all about beliefs and works instead of relationships, then what we’re really in
love with is our own thoughts and opinions and doings—not an image of God, but an
image of ourselves.89 Luther’s greatest desire was that the church would move past its
own desires and return to desire and delight in God.

Re-Establishing the Foundation
Spiritual formation is a necessary component of creating healthy pastors who are
able to sustain the demands of ministry and experience longevity in the congregation, a
problem that has been established as part of the work of this dissertation. A lack of proper
spiritual formation has contributed not only to a poor view of pastoral identity, but has
also progressed to many clergy being physically and spiritually unhealthy, including
those leaving the ministry due to reasons of burnout.
In this chapter, I have detailed how the problem of poor spiritual formation within
the current education and preparation for clergy exists in tension with the biblical
narrative. By highlighting the nature of call through both a biblical and theological
perspective, I have shown the authority with which this position is held. God established
the role we identify today as pastor through a variety of leaders within the Bible.
Additionally, the church has upheld the office of pastor as one of the most important roles
within the congregation.
In ordination, the words "called and set apart" are part of the vows pastors
subscribe to when they make their promises in service to the church. And while this
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promise is imperative to knowing the value placed on the clergy, these words also have
the potential to confuse the nature of the self. Thus, the need for spiritual formation to
assist in developing a healthy pastoral identity.
I believe pastoral identity is outlined within the biblical narrative, which is
supported by the stories of God’s people. The three elements of pastoral identity include:
(1) Pastoral Call is central to the nature of relationship that God desires with God’s
people, (2) God identifies leaders not based on strengths but rather on the capacity of
faith, and (3) spiritual formation exists organically in the nature of pastoral call. The
current model of spiritual formation in relation to pastoral identity exists in tension with
these three components.
This tension also exists between spiritual formation and Lutheran theology. This
tension is more clearly noted within Luther’s Theology of the Cross, which points to both
the need for God and the need for relationship with God. While the Roman Catholic
Church of the 16th century had ontologically changed the nature of priests, Luther
maintained that all people were fully dependent on the grace of God, including the clergy.
In addition, elements such as the Word (and the preaching of it) and the sacraments were
just as significant in the faith of the clergy as they were for anyone else. In this
understanding, Luther helped to define spiritual formation as the essence of God reestablishing creation through the Incarnation of Jesus Christ.
In the following chapter, I will introduce other solutions that have been offered as
resolutions to the problem of deficient spiritual formation within the current education
and preparation for clergy in the Lutheran church.

CHAPTER 3: BODY AND MIND FOR THE SOUL
Forming a Response
For the purpose of this dissertation, I have identified the problem as follows: the
presence of deficient spiritual formation within the education and preparation of clergy
for ordination has led to the following three shortcomings: (1.1) lack of proper pastoral
identity; (1.2) unhealthy clergy in both a spiritual and bodily sense; (1.3) rising instances
of clergy burnout. The biblical and theological platform of the Lutheran church creates an
ecology in which spiritual formation is fundamental to the existence of the church. In
addition, with spiritual formation as the center of this system, elements such as pastoral
identity and holistic faith become organic to the church and should be present within its
leadership.
The existence of relationships is primordial to the story of creation and is further
described throughout the Bible in various setting and characters. Relationships are key,
not only to experiencing the fullness of faith, but also for clergy called to serve in the
community. While it is easy to compartmentalize faith, especially for clergy who focus
mainly on the care of others, the need for introspective development in the form of
relational connections is crucial to a healthy sense of self.
Since it is clear that scripture is supportive of such an understanding, it is no
surprise that Lutheran theology also builds on the importance of relationships with God
and one another. Martin Luther used his Heidelberg Disputation to argue man’s
dependent need for God, suggesting that it is in sin that man is made aware of this need
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which results in humility.90 Only through grace are we granted absolution and remission
of sin; it is in grace that a community is established at the base of the cross of Christ.
While the focus of this dissertation is primarily on the Lutheran church, it is worth
noting other Christian traditions are facing the same issues of clergy unhealthiness and
burnout. The problem spans contexts, theologies and even denominations. Solutions are
being proposed to address these issues with hopes that change might occur and
denominations might learn from one another.
The remainder of this chapter will focus on three proposed solutions that are
currently being implemented. In examining the stated problem of this dissertation, I
found many examples of possible solutions, but I choose to focus on these three because
they are by far the most developed in their implementation and are supported by the
largest amount of research to date. I also feel that these solutions address the problem
holistically. Some of these proposed solutions are occurring within the Lutheran church
and some exist in other traditions. Regardless, these solutions have applicability and
provide an opportunity to further discuss the need for a paradigm shift in the education
and preparation of individuals called to serve in the Church.
It is worth noting that, while studies have been completed and others are being
implemented, there is a still a good amount of work that could be done to explore this
problem. I will examine the following three areas that have begun to address the problem
of deficient spiritual formation in our education and preparation: (3.1) Relationship
building in Seminary through mentoring and spiritual direction, (3.2) Addressing physical
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fitness in conjunction with spirituality, and (3.3) Elevating the need for formation by
engaging in mental health support.
3.1. Relationship Building in Seminary through Mentoring and Spiritual Direction
The significance of relationships is defined in the biblical witness and theological
understanding present within the Lutheran church, a point I have intentionally highlighted
throughout this dissertation. It is evident that God desires creation to be in relationship
with God and with one another. Still, the question of how to create authentic relationships
within the education system of seminary education is one that has experienced some
exploration, but needs further refinement.
One attempt at addressing this issue comes from an article completed by faculty at
Stellenbosch University in South Africa. The authors focus on the need for relationships
within the theological system of seminary as an asset to formative spiritual growth and
personal development. While a contextually diverse setting from the Lutheran church of
North America,91 the initial problems are familiar, which supports the application of this
research to further a possible solution. Through this research, not only do the authors
suggest that relationships are vital to formative spiritual growth and healthy personal
development, but they also conclude that classroom education is not enough for the
comprehensive results they desire.
An important study to support the authors’ claim for a pedagogical practice of
relationship comes from Fuller Theological Seminary’s School of Psychology, conducted
by Dr. Archibald Hart. The survey looks at the retention rates of graduates who moved
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from seminaries in the USA to ministry positions. It reveals that, for every 100 seminary
graduates who went into ministry, only 40 stayed in the ministry beyond 5 years, and
only 20 of the 100 remained in ministry for 10 years. Hart notes that, of the 20% that
reminded in ministry beyond 10 years, these individuals cited the relationship of a mentor
within seminary and continuing in ministry as contributing to their longevity.92 While the
specifics of the denominational affiliation are unknown in this survey, the statistics on
clergy leaving the ministry at an alarming rate, often within five years, are being
observed in the Lutheran church as well.
Hart’s research also brings attention to the reality that unhealthy clergy have
existed for a significant amount of time. Again, contextually, geographically, and
denominationally, several churches are experiencing issues of clergy burnout, especially
in the form of extremely short tenures in ministry.
Relationships are necessary to healthy formation and identity. This association is
becoming more important as solutions to the problem of clergy burnout are continually
being explored. Leonard Sweet writes, “To be in a holy relationship with God, each
other, and the natural world is to treat creation as a subject, not an object. One cares for a
subject; one uses an object.”93 Sweet brings an interesting awareness to the language used
within the seminary.
The focus on the language used in the education and preparation of seminary
students helps to elicit the intention of the system. For instance, the language of "making
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pastors" could extract a disconnected perception between the education and the person
being educated, as if the act of educating was completely outside of any introspection on
behalf of the student. Words like formation, identity, and development lead to a more
holistic sense of perspective in the education of clergy. The authors of “Mentoring as a
Supportive Pedagogy in Theological Training” appear to follow a similar line of thought,
as they highlight the need for personal relationships in the form of mentoring “Christian
ministry is about servitude, and theology students will always look up to their mentors to
model serving in ministry for them.”94 The students, as not only the subject but the focus,
create a perspective for mentoring that fosters an idea of salubrious relationships for the
sake of formation.
The education and preparedness of students should not be the only focus of
church; additionally, seminaries and the Candidacy process in the Lutheran church should
include formation and a strong personal awareness of God. The authors from
Stellenbosch note a similar benefit to these relationships within the seminary. “Therefore,
theological education should include not only academic excellence but it should also
create room for spiritual formation through interpersonal relationships with mentors.
Such relationships will enhance the integration of what students believe into their way of
living—that is the application of classroom content into practice.”95 This enhancement is
exactly what has been missing in the current process of education and preparation of
clergy.
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The previous study examined the benefits of creating intentional mentoring
relationships within the seminary system of South Africa. The next article I would like to
highlight in this section comes from the Anglican tradition for the Anglican Theological
Review. The author, Phillip Sheldrake articulates the benefits of spiritual direction as part
of seminary education. Again, focusing on relationships, Sheldrake takes the position that
specific benefits found in spiritual direction not only complement the faith practices of
Anglicans (especially those found in the Book of Common Prayer), but also lead to a
healthy sense of pastoral identity in relation to the call to ordination.
The article entitled, “The Role of Spiritual Direction in the Context of
Theological Education” focuses on the work of the author in the discipline of spiritual
direction and the impact this work has made in his context at Sarum College in Salisbun,
England. Once again the context is significantly different from the Lutheran church in
North America, but the problems identified are the same. Poor health among clergy, lack
of supportive relationships and shortened tenures in congregational ministry all evoke a
new imagination for how to create significant health within the education of clergy
students.
One quote I felt was poignant to this discussion on the intentional need for
formational relationships within seminary education is found in Sheldrake’s reflection of
how spiritual direction is concretely implemented within the seminary and how this
implementation falls within a certain tension found between the dichotomy of biblical
stories—clergy experience the call of Jesus to "Follow Me" in comparison to Abraham’s
journey to unknown places. “Such transitions are often and unavoidably accompanied by
spiritual dryness as the tried and tested ways of praying no longer seem to work and
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familiar images of God (or even familiarity with God at all) seem to fade like morning
mists. But how to discern what is healthy and what is destructive in all this—there’s the
rub.”96
In Chapter Two, I highlighted the significance of dry places within the narrative
of the Bible, a significance that challenges modern pastors. These dry places too often
last significantly long for those serving in ministry and contribute to the presence of
burnout. Dry places create a natural struggle to find balance within the call to ministry
and within one’s own faith. It is precisely because of the dry place events every person
experiences which make relationships even more necessary and valuable. Sheldrake
asserts the benefits of spiritual direction, which not only provides the support of a
relationship, but also engages the faith of those who are participating in the exercises of
listening.97
Spiritual direction as an intentional discipline offers the ability for participants to
reflect on various situations, to listen to one’s own heart through guiding conversation
and to subsequently receive care through this conversation. Note, it is not a discipline in
which answers are given, but instead self-reflection is encouraged for the sake of answers
being revealed. Part of the concern for the current systems of education and preparing
students for ordination includes little attention given to self-reflection and self-care.
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Spiritual direction responds to both concerns with a single discipline that can address
both.
These first two articles cited in this section complement each other, as they
identify the need for intentional relationships within the educational process of preparing
pastors. While either derives from a different method of how to implement such
relationships, I believe the intention is important and a step in the right direction.
A third article I wish to add to the topic of relationships as a possible solution for
the problem of deficient spiritual formation in the education and preparation for those
preparing for ordination comes from the seminary system in South Africa. This article
specifically addresses the implantation of education through electronic communication
(distance learning). Contextually, the educational system in South Africa is diverse from
the education in the United States, but in regards to the issue of online learning, the
questions being raised are without boundaries. Are students able to engage in
relationships with the same significance as those in face-to-face classroom settings?
While I am not addressing the significance of online learning within the scope of
this dissertation, I do believe there is pertinent information for this subject. Because
students and pastors alike find themselves isolated within their various contexts, the
fundamental issue of building intentional relationships has a correlation regardless of
setting.
This study, conducted by Marilyn Naidoo, highlights the need for a holistic view
of education, once again focusing on the need for relationships within the seminary
system. Acknowledging what is expected of candidates preparing for pastoral ministry,
Naidoo cites, “At the same time, they [the candidates] are challenged to grow in holiness
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and assume the habits of a Christian spirituality that supports ministerial service in the
church.”98 It is asserted that the expectation that candidates will engage in a spiritual
formation without any assistance or encouragement is one that has led to the current
issues within the education and preparedness.
Naidoo highlights an important element in the need to foster relationships. With
the expectation of seminary students to master certain biblical and theological disciplines
within three years of study, attention must also be given to the interpersonal dynamics
that should develop during this time. Naidoo refers to the presumption that students are
something of a "spiritual machine," only created to fit into a role. Such language should
prompt a recall of Sweet’s argument of humans as subjects rather than objects. Instead,
the seminary has a responsibility to create an environment that fosters relationships in an
organic connection to the academic learning.
Wrapping up 3.1
The first proposed solution to the problem of deficient spiritual formation that I
have explored in this section is the need for intentional relationships within the seminary
education system which all three of the cited articles support. Two implementations of
these intentional relationships are illustrated through specific mentoring and with spiritual
direction. In researching this problem, others have identified the lack of authentic
relationships as a cause leading to unhealthy clergy. All three of the articles mentioned in
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this section come to a similar conclusion and suggest the benefit of relationships,
however formed, is a step in the right direction.
The real challenge for seminaries may not only be the implementation of
intentional relationships, but also may be an acceptance of the link between the education
process and shortened tenures in ministry. Still, change is not something that can happen
without a deliberate focus on the building of authentic relationships. Studies like Dr.
Hart’s present statistics that affirm the importance of relationships for longevity in
ministry.
A challenge to this solution is already being identified in the disconnect between
the education and preparation of clergy. While seminaries are beginning to engage
students in intentional relationships, the Candidacy process, especially in the Lutheran
church, is still lacking in organic relationships as part of the steps to ordination. If the
Candidacy process and seminary education were more connected, there might be a
newfound strength in this solution. Additionally, there is still significant attention that
needs to be paid to the formative power that exists in establishing relationships that
mimic the structure of the early church. One phrase that is being reintroduced is the
engagement of "coming alongside" an individual. The language used to describe
relationship might be helpful in further identifying the desires of these relationship.
3.2 Addressing Physical Fitness in Conjunction with Spirituality
The physical health of clergy is paramount to the development of spiritual health
through intentional formation. Physical health is significant to reducing risks of disease,
such as diabetes and cardiovascular problems, but also helps to process stress and lessen
the likelihood for clergy to become overwhelmed and experience burnout. While studies
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are still needed to compare the effects of a lack of physical fitness with the demands of
pastoral ministry, the research that has already been developed is significant in showing a
positive correlation between physical activity and healthy clergy.
One such study completed by Carl Wells at the University of South Carolina for
the journal Pastoral Psychology identifies two stresses that are experienced in the
congregation by clergy.99 These stresses include work-related stress and boundary-related
stress. Wells noted the lack of boundaries, social support and intrusive behaviors on the
behalf of congregational members as some of the pressing issues clergy within ministry
deal with daily. These issues lead to significant stress not only for the pastor, but for the
pastor’s family as well.
Often in assessing the health of clergy, little attention is given to the pastor’s
family. Wells helps to identify an important component to better understand the reasons
for clergy burnout by including the stress experienced on behalf of the family of the
pastor. In fact, Wells noted a correlation between clergy who intended to leave the
ministry with those experiencing unhealthiness in their home lives and in marriages.100
Too often this environment, commonly referred to as a fish bowl, creates a layering of
unhealthiness for the leader.
The study, completed by Wells, surveyed over 880 pastors in a variety of
denominations throughout the United States, with the majority responding from Catholic
and Protestant denominations. In the analysis of this data, it was found that Protestant and
Catholic clergy experience similar levels of stress, information that has significant
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implications for the Lutheran church, especially in evaluating emotional and physical
health. Wells found in his research that lower emotional health was found in clergy with
higher learning, while clergy who remained in longer tenures in ministry showed
significant decreases in physical health.101 These indications support some of the
assertions already made within this dissertation.
Congregations impact the health and wellbeing of clergy. While the education and
preparatory systems of the Lutheran church have a responsibility to prepare its clergy for
the demands of ministry, there are some stresses that are unknown until experienced
within the congregation. The behaviors of those in the congregation become part of a
systemic problem leading to more clergy experiencing unhealthiness. In addition, in such
congregations it might even feel counterintuitive for clergy to build mutually beneficial
relationships, both inside and outside of the congregation. These struggles produce a
greater risk of both physical and emotional negative health.102
The conclusion of this study recommends the need for physical health in support
of emotional health. While the hypothesis: "a correlation between work stress and
boundary stress had an effect on emotional health but not on physical health," was not
supported by the results of the study, a strong association was indicated that both physical
and emotional health were affected by these two types of stress.103 Even with the
limitations of self-reporting on behalf of the clergy, this study should call attention to the
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fact that physical health provides emotional and possibly spiritual health. This is certainly
something that needs further study within congregations in the Lutheran church.
The problem of unhealthy clergy is not restricted to one denomination. It is a
systemic problem found within virtually every denomination and context. The benefits of
physical fitness have been recommended by the medical community for a significant
amount of time. In an article published out of the School of Human Kinetics at the
University of British Columbia, the facts show a correlation between physical fitness as it
acts as a secondary reduction for many issues that are common threats to shortened life
span and the necessity of managed care. Some of these health issues include chronic
diseases like diabetes, obesity, cancer, osteoporosis, hypertension, and depression. In
addition, routine activity has been shown to improve the psychological wellbeing in those
who engaged in simple activities.104
This research was completed by Warburton, Nicol, and Bredin, who focus on a
secular understanding of physical health. The authors illustrate the benefits of a
physically healthy body, even with a weekly schedule of low exercise.105 Physical
activity not only assists in the prevention of disease, but also in overall mental and
emotional health. Physical activity supports the body in a holistic way. It was also noted
that a healthy mental state promotes the prevention of disease. When the body is
balanced, including a psychological healthiness, the whole body benefits.
The benefits of physical fitness on overall health have been illustrated by various
studies within the secular medical profession. Still, there is a benefit from this research
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which is important for addressing unhealthy clergy. Regardless of the discipline in which
the study is implemented, the results are the same: physical activity is beneficial to the
overall physical and mental health of the participant. This is especially true for clergy
who often find themselves in stagnant positions within the demands of congregational
life.
Two authors, Tracey Greenwood and Teresa Delgado, take this connection of
physical activity to overall health one step further in their paper, “A Journey Toward
Wholeness, a Journey to God: Physical Fitness as Embodied Spirituality.” Greenwood, a
biokinetics specialist and Delgado, a Christian anthropologist, introduce their combined
work by making a provocative statement, “Physical fitness expressed through exercise
can be, if done with the right intention, a form of spiritual discipline that reflects the
relational love of humanity to God as well as an expression of a healthy love of the
embodied self.”106 Greenwood and Delgado move beyond the overall benefits on the
body as a whole with the simple engagement of physical activity. They proceed to take
these actions and transform them into an exercise of spiritual discipline! Once again, the
citation engages the theology of imago Dei as the premise to living holistically. This
citation might once again recall the current focus of seminary education and the lack of a
holistic focus.
This additional step toward imagining physical fitness as a spiritual practice
employs some of the concerns expressed in this dissertation regarding the lack of
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attention given to the physical self in the process of education and preparation for clergy
seeking ordination. This understanding speaks to what I highlighted from Shigematsu’s
book, God in My Everything, connecting the human existence with the honor God gives
to the body through the Incarnation. What if clergy were encouraged to treat their bodies
as a temple as Paul describes in 1 Corinthians,107 and in doing so were commissioned into
a holistic faith that engaged mind, body and soul?
Holistic faith is certainly at the core of this paper. Greenwood and Delgado also
have a similar understanding as they center their work on several areas of personal health
including physical fitness, eating habits and personal care.108 The focus is not only on
how bad behaviors have physical implications on the person, but how unhealthiness also
leads to theological issues that not only affect clergy, but the church as a whole. This is
more clearly identified by the authors as “a bifurcation of the body and spirit.”109 The
authors cite the writings of Aquinas to suggest that the current practices of leaders are
living against the nature and desire of God. For Aquinas, God and the soul of humans are
one. While Luther may had differed theologically from the oneness, certainly the
argument for a holistic life would have been something supported by Luther’s reflections
on the Incarnation.
In addition, Greenwood and Delgado show significant value in interpreting the
body as a whole, not with the dualistic understanding that is so often present in modern
thinking. Even more, Greenwood and Delgado feature the Christian competency of the
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Incarnation as a new point of focus. Much like Shigematsu’s self-reflection, Greenwood
and Delgado also illustrate how the physical self is meant to recognize the actions of God
by elevating the body as Christ lived in the world.
These interpretations continue to operate in a hierarchical ordering of spirit, seen
as closest to God, thereby relegating the body to that which is farthest from God.
Such an ordering is inconsistent with the Christian affirmation of the Incarnation;
through the person of Jesus Christ, we are reminded of God’s intimate
relationship with humanity, of the intimate connection of spirit with body, of the
Word being made into flesh and dwelling among us.110
Gerhard Forde, would probably agree that humanity does not exist on a
theological ladder, with actions obtaining rungs closer to God.111 In the same way, the
physical self has no more of an ontological presence than does the soul. But God does
empower humans to be transformed through faith which is reflected in holistic practices.
Wrapping up 3.2
The possible solution of physical activity in connection with spirituality supports
many of the concerns addressed in this dissertation. I believe the articles cited bring
attention to physical fitness as a potential to connect one’s faith to the overall health of
the person. This can be done by simple exercise, or by engaging physical activity as a
spiritual practice. Regardless of the implementation, the openness to experiencing God on
a holistic level as a way to engage in faith as well as a process of living healthier is key.
The purpose of this section was to identify physical health as a possible solution
to the problem of deficient spiritual formation within the education and preparation of
clergy. Some of the challenges to this solution include limitations with self-reporting. It
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was noted in each of the articles cited that self-reporting does draw concern because of a
desire to gloss over some of the issues present. Additionally, while these studies are a
step in the right direction, further engagement is necessary to create change, especially as
a concrete implantation plan in the education and preparation for clergy.
3.3 Elevating the Need for Formation by Engaging in Mental Health Support
Often mental health issues result in a defamatory response within many
professions. This is certainly true in the preparation of clergy. The Candidacy process in
the Lutheran church engages in extensive psychological examination of its candidates
through respected third-party entities in an attempt to limit the number of mental health
issues within rostered leaders. Yet the effects of mental health issues cannot always be
predicted, and more information is bringing light to the various degrees of mental health
problems that exist even in those candidates deemed healthy. This shift, however slowly,
is bringing a new awareness of clergy who find themselves mentally struggling and is
leading to new attention and support for further mental health care.
An article entitled “Denominational Support for Clergy Mental Health,” published
in the Journal of Psychology and Theology, explores the changes in perception regarding
mental health issues with clergy in three major Protestant denominations.112 This article,
as part of a Ph.D. dissertation, surveyed over four hundred pastors with the hope of
identifying both the awareness of mental health services offered to clergy and gaps within
such offerings. The main purpose of this study was to identify and possibly rectify some
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of the concerns leading to the alarming number of clergy who leave ministry citing the
cause as burnout.
One point in this article worth noting comes from the authors’ reflections on the
impact of clergy mental health on the church and the concern for burnout. “Given the
important role of clergy in the church and the various mental health issues that commonly
effect clergy, one must consider the impact of clergy mental health on the church.”113
Clergy mental health does not only affect the pastor; the consequences of unsupported
issues also can have a negative impact on the family of the pastor and the congregation as
well.
The stress on the pastor’s family was also mentioned in the previous section in
reflection to the boundary-related stress that is often found within a congregation.
Interestingly, very little attention is given to the ramifications of unhealthy pastors and
the impact this unhealthiness contributes to the family of the pastor and even the
congregation. The authors assess the ramifications of unhealthiness by concluding, “For
this reason preventative and restorative care for the clergy become important
considerations not only for the clergy themselves, but also for the church as an
organization.”114 Research that brings light to the systemic consequences of unhealthiness
will help to further address these issues in the future and possibly prevent ongoing
problems for the families of clergy and congregations.
The results of the research conducted in the aforementioned paper included
information on the services available to clergy in three Protestant denominations. Many
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of the clergy surveyed were aware of mental health services, but either experienced the
inability to engage in these services because of time constraints or the services were not
affordable. Some of the clergy responding also questioned the confidentiality of these
services, showing concern for the perception within their denominations and
congregations of utilizing mental health assistance.
Still, the information gathered was not without value. A significant asset to such a
research project developed into a new-found awareness of not only the necessity, but also
the benefit for ongoing development of new opportunities to maintain and promote clergy
mental health. The authors conclude, “Finally, the implementation of improvement of
pastoral support networks seems to be a cost effective and highly valued component for
maintaining clergy mental health.”115 The culminating thought on services to prevent and
maintain clergy health is that they are significantly beneficial, and the benefits outweigh
the costs of establishing such programs.
As mentioned, this survey was conducted with leaders in mainline Protestant
denominations, which without knowing the denominational specifics, could provide
significant support to the Lutheran church. Therefore, the work in this research has value
to the exploration of the problem of deficient spiritual formation found in the education
and preparation of clergy in the Lutheran church. Further, this research points to the need
for invitation and accessibility for these services to be more openly discussed and
encouraged among ordained leaders.
A limitation to mental health services being offered as a solution to the problem
of deficient spiritual formation is that often these services come too late in the cycle of
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unhealthiness. Because there is little advocacy for students to engage in ongoing mental
health reflection past the initial assessments, issues in areas of mental health go unnoticed
and contribute to other unhealthiness. The authors note a similar limitation. Unless
awareness of mental health services is promoted through small groups and
denominational events, the impact is significantly diminished.
Another journal article, written by Benjamin Doolittle of Yale University School
of Medicine, used both the Maslach Burnout Inventory (MBI) and the Spiritual
Involvement and Belief Scale (SIBS) to survey over 350 clergy and analyze how pastors
self-identify issues of mental health and burnout. The assessment also had the clergy rate
their own performance in perspective to the personal issues being noted. An interesting
detail that arose from this self-reporting included the perception of the pastor’s success in
relation to personal spiritual life. “Self-identified satisfaction with one’s spiritual life was
a very powerful predicator for not suffering emotional exhaustion, depersonalization, or
low personal accomplishment.”116 An important element is the interconnectedness of
spiritual life as it influences the overall health, specifically the mental health of clergy.
Doolittle engaged clergy from a diverse mix of denominations, with a specific
focus on Methodists at the New York Annual Conference of United Methodists. The
research conducted shows a significant correlation to clergy who could establish healthy
boundaries and form strong spiritual practices with those who also balanced
congregational stresses in a way that brought forth overall health. Doolittle’s engagement
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between health and spiritually points to the added value for mental health care as a
possible solution to the problem of deficient spiritual formation.
One’s own spiritual life is imperative to overall health. This is especially true for
those called to serve as clergy in the Lutheran church. In Chapter Two, I noted the
biblical understanding of God’s grace through the narrative of God’s people. With the
additional lens of Lutheran theology, God’s love for God’s people is evident. Faith
begins in this love, which then gives birth to spiritual practices that continue to abide in
the desires of God.
The author of God in my Everything, Ken Shigematsu reflects on a similar
movement in the direction of holistic health. Shigematsu experienced a transformational
faith when he could move past the demands that caused significant unhealthiness and recenter himself on the grace of God. “The goal of any rhythm of spiritual practices is to
immerse ourselves in the bottomless depth of God’s love and from that place become
people who truly love God and others.”117 For clergy, this process of developing a rhythm
has pertinent value not only for their personal care, but as they are called to care for those
around them.
The focus on spiritual practices as a benefit to overall heath, especially caring for
one’s own mental health, is central to this section. Yet this focus also returns some
attention to the overall nature of pastoral identity. To recall the problem statement for this
dissertation: The presence of deficient spiritual formation within the education and
preparation of clergy for ordination has led to the following three shortcomings: (1) lack
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of proper pastoral identity; (2) unhealthy clergy in both a spiritual and bodily sense; (3)
rising instances of clergy burnout.
Due to the value of a well-formed pastoral identity, I would briefly like to engage
some of the research already introduced with the subject of mental health among clergy
with the subject of pastoral identity.
A well-formed pastoral identity is imperative to balancing the demands placed on
clergy in most congregational settings. Pastoral identity often results from both an
internal and external processing of God at work. A pastoral identity is incredibly
important to supporting both the spiritual health and mental health of an individual.
While there is a movement to provide more comprehensive mental health to clergy in
various denominations, Trihub also notes the importance of personal prayer time as well
as communal gatherings between colleagues to offer care and support.118
A journal article entitled “The Spiritual Self: Toward a Conceptualization of
Spiritual Identity Development” fleshes out the significance of good spiritual identity as
it is engaged by authentic relationships and religious practices. The authors assert,
“Specifically, we suggest that spiritual identity development will progress or digress in
accordance with how accurately an individual’s God image corresponds with his or her
environment and, more importantly, with his or her own behaviors and spiritual
experiences.”119 In conclusion on the importance of pastoral identity as part of a system
of good mental health, it is imperative that clergy have a strong self-awareness, personal
engagement with God, and established support system to encourage strong mental health.
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Wrapping up 3.3
The focus of this section as a possible solution was listed as elevating spiritual
formation through mental health support. A narraphor that might be helpful in imaging
the impact of mental health support as a beneficiary tool to overall holistic health comes
from the parable of The Prodigal Son.120 This parable was used to engage the subject of
mental health support by authors Poll and Smith in their article, citing the significance of
being found. Throughout Jesus’ parable, the characters experience a lost-ness and foundness that is often a result of grace.
This perspective might have value as I continue to flesh out the possible solution
of mental health care. Too often, clergy find themselves experiencing a sense of lost-ness
within their leadership. This lost-ness has previously been described as dry places or
wilderness experiences. Whatever the language used, the experience is often processed as
a lack of care by God. By better preparing clergy to deal with these experiences through
strong mental health practices that also connect and engage spiritual identity, the effects
of these experiences might lessen. The research of the articles presented in this section all
give weight to this connected and further development.
I appreciate the strengths of this argument because I believe it draws attention to
the significance of mental health issues among clergy, but I believe the limitation of this
solution exists in the temptation to once again compartmentalize mental health from a
holistic understanding. While the authors cited in this section seem to be aware of this
limitation, more work needs to be done around holistic care engaging psychological
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sciences. I also believe that until the Lutheran church officially shows a recognition for
mental health issues as valid health problems, this work will not be utilized fully.
Where Does This Leave Us?
The impact of deficient spiritual formation is significant and is manifesting itself
in the existence of unhealthy clergy and rising instances of clergy burnout. This
unhealthiness is not only affecting clergy, but also their families and congregations.
Because of the significant impact on the greater church, it has become necessary to
further explore ways to address these concerns.
In this chapter, I have articulated three possible solutions to the problem of
deficient spiritual formation within the education and preparation of clergy within the
Lutheran church. These solutions include: (3.1) Relationship building in Seminary
through mentoring and spiritual direction, (3.2) Addressing physical fitness in
conjunction with spirituality, and (3.3) Elevating the need for formation by engaging in
mental health support.
All three of these solutions have different strengths and provide a first step in the
right direction. The first solution proposed focuses on relationships, which have been
shown to be fundamental to the implementation of faith. This was addressed in a previous
chapter as I explored the biblical narrative of God’s relationship with God’s people.
Relationships are also found in the essence of Lutheran theology as God’s grace engages
communities to gather together. In this chapter, relationships were introduced in two
forms, through intentional mentoring and spiritual direction.
Mentoring gives the ability to explore the academic training necessary for
ministry in conjunction with a personal sense of development. Studies have shown that
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those who engage in mentoring relationships have a greater longevity in the
congregations and are better prepared to handle the demands of ministry. These
relationships also help with the transition from academic study to congregational life in a
way that allows for continuity in personal connection that is often unusual for clergy.
The second form of relationships came from the recommendation of spiritual
direction. Again focused on implementation for those still in seminary, this practice
encourages community with aim at self-reflection. Spiritual direction is a practice that
could be exercised beyond the time spent in seminary and therefore is another option for
creating existing care for students as they transition past ordination.
The second proposed solution focuses on the impact for healthy spiritual
formation in the form of physical fitness. Physical fitness implemented in willful activity
is the second proposed solution in this chapter. The benefits of physical activity, at any
level, outweigh virtually all other practices when it comes to holistic health, something
necessary for clergy to experience. Physical activity also has the capability to help a
person to process the various stresses present within the congregation.
The third solution was elevating the need for formation by exploring options that
promoted mental health. Mental health services are available in most denominations, yet
most clergy fail to engage in these services out of fear. Some of these fears include cost,
time and exposure.
All three of these solutions contribute to addressing the problems of deficient
spiritual formation, which is a good first step. While each solution provides valuable
engagement with the issues affecting clergy in congregational ministry, the limitation
could be a danger of further compartmentalizing the problem and addressing only aspects
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of the individual. In addition, only addressing the problems at a seminary level negates
the significant impact of the denomination and Candidacy process. I believe more can be
done to address the issue of deficient spiritual formation. In the next chapter, I will
address my proposed solution.

CHAPTER 4: HOLISTICALLY RENEWED
Why These Two?
This chapter will engage a two-point solution focusing on formation and Sabbath.
I believe this is a comprehensive solution because it not only addresses the problems at a
seminary level, but also has applicability to Candidacy in the Lutheran church. In
addition, I believe this solution has a more holistic approach than others that have been
offered because this solution resists the temptation to compartmentalize unhealthiness in
a person, but instead addresses the whole person.
The problem, which has been the focus of this dissertation, is this: The presence
of deficient spiritual formation within the education and preparation of clergy for
ordination has led to the following three shortcomings: (1.1) lack of proper pastoral
identity; (1.2) unhealthy clergy in both a spiritual and bodily sense; (1.3) rising instances
of clergy burnout. It is worth noting that, while the stated problem has addressed the issue
of deficient spiritual formation within the Lutheran church, the solution of practicing
formation and Sabbath in tandem implements something different from what has
previously been suggested.
In the previous chapters, I have explored how the biblical witness and theological
platform of the Lutheran church creates an ecology in which spiritual formation is an
asset to clergy who are called to serve the Lutheran church. While other components are
necessary for clergy, spiritual formation becomes foundational to a holistic faith which
cultivates healthy clergy. The practice of spiritual formation is organic to the leadership
position of clergy and fosters a strong pastoral identity.
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For Lutheran clergy, the impact of deficient spiritual formation as part of the
education and preparatory processes in the Lutheran church is significant. The acute
response to this deficiency is clergy burnout, which leads to clergy leaving the ministry
significantly earlier than expected. But more moderate responses include clergy
unhealthiness that manifests in physical, mental and spiritual aspects of the leader, in
addition to the pastor’s family and congregation.
As an introduction, formation as it is being used in this chapter suggests a repurposing of oneself in relationship to the call to ministry. Formation for this solution is
willingly engaging and being open to a transformative relationship with God. Being
formed by God in this way is articulated throughout Scriptures. Two specific citations
include Paul’s second letter to the Corinthians, in which Paul describes the actions of
God through the resurrection of Jesus Christ. This does not only occur in the form of
human death but is initiated in faith. The second such reference comes from Paul’s letter
to the Galatians in which Paul speaks clearly to the transformative power of God, “It is
no longer I who lives, but Christ who lives in me.”121 This perspective of formation
institutes the limitless power of God in the lives of those who are called to leadership.
In comparison, spiritual formation, as I have been engaging the subject, is organic
to creation and certainly holds an important place within leaders called to serve the
Lutheran church. More specifically, spiritual formation is a distinction in identification.
For Lutherans, spiritual formation is in direct correlation with one’s own baptism. Two
Scriptural references come from St Paul, as he writes to the Romans, “Rather, clothe
yourselves with the Lord Jesus Christ, and do not think about how to gratify the desires
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of the flesh.” In addition, St. Paul writes to the Galatians using similar language to
articulate the belief that in baptism all are clothed with Christ.122 The distinction is meant
to be clear. While spiritual formation focuses on the identity of a person, formation is the
engagement of that identity to experience a transformational response to God.
In addition, a few assumptions are being made about the term Sabbath. First, I
believe that God intended Sabbath to be practiced outside the framework of time. Sabbath
is experienced fully in Kairos (God’s time) not simply in Chronos (worldly time). Ruth
Haley Barton speaks to this view as she writes on practicing wholeness. Barton suggests
that activity, meals and rest should all be done with the intention of creating space for
God, outside the confines of a schedule, so God can be at work in every element of every
day.123 Also, Sabbath is greater than sleep. This will be further fleshed out in the
following chapter, but as an introduction, Sabbath as intended is more about focusing on
God in perspective to the self, not simply a focus on the self. Finally, Sabbath as used in
this section is as Dan Allender would suggest, “Sabbath is not division; it is a radical
entry into shalom.”124
Together, formation and Sabbath create a space in which God abides and becomes
more than simply a way of coping with the stresses found within ministry. Practicing
formation and Sabbath together codifies one with God in a way that embraces a holistic
faith. I believe the following research supports this dualistic approach to addressing
some of the concerns that have been brought forth as part of the work of this dissertation.
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In the following sections, I will put forth an image as engagement for formation and one
for Sabbath. I will also address why I feel a binary approach is helpful.
Formation: Marinating with God
Pastoral ministry requires a person to discern God’s call to serve, a call that is
both external and internal. The process of understanding this balance includes setting
aside one’s own desires and submitting oneself to God. As an element of the human
condition, this process often includes a personal struggle of will and desire. The
unavoidable consequence of this growth involves introspection and evaluation of abilities
(both strengths and weaknesses) as well as the assessment of gifts.
A.J. Swoboda writes of his own journey into faith and ministry, not as an easy
path, but one that challenged him more than anything else. “But honestly, my life is way
messier after I started following the Jesus I met than it was before. With Jesus, there are
new questions, with new possibilities, and new potentials.”125 These new possibilities and
potentials that Swoboda identifies are ones shared by many who find themselves
committed to becoming pastors and serving in congregational ministry. Equally, many
pastors find themselves caught up in the messiness of serving, especially when this
messiness challenges their very identity.
Often these struggles lead to a sense of identity crisis. A tangible danger in
pastoral ministry is taking on a dramatically different understanding of self that is in
tension with the reality of who one is. This results in a perceived self (one formed by
external expectations of pastoral appearance) versus the identity created in one’s baptism.
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Maybe it would be helpful to better describe this dichotomy as developing an identity of
desire as compared to an identity of grace and acceptance.
Much of this dissertation has been focused on a Christocentric, biblical identity.
While this identity is reinforced through the sacraments of Baptism and Holy
Communion, as well as the theological framework of the Lutheran church, this sense of
identity is counter to the influences of the world. One might imagine a tension of two
identities when one lives in the world and in faith. This tension could be articulated as an
identity of desire and an identity of grace. And often clergy are navigating through this
tension for those they are called to serve, as well as for themselves. These stresses only
feed into the inability to embody the sense of grace. The imago Dei should empower
leaders to adopt a reimagined self in collaboration with the call to serve God’s church.
Swoboda names this action as "the fullness of God.”126
As mentioned, the dichotomy of oneself and one’s God-self create a tension that
is often not completely processed, and leaders fail to fully grasp how to navigate such a
separation. Leonard Sweet might provide insight as to how to deal with this juxtaposition
of the self. Sweet, in his practice of pre-marital counseling, uses the following imagine
that I believe is of great value to this discussion.
When meeting with the couple, Sweet often remarks that the two are not marrying
one another in the sense that two individuals cease to exist and now become one new
person, but instead that the two are marinating with one another, individually blending
their identities and personalities together to create something new.127 Sweet helps the

126
127

Ibid., 30.

Leonard Sweet, Doctor of Ministry Program (lecture, George Fox Evangelical Seminary,
Portland, March 8, 2016).

99
couple to see, in their love for one another, they not only remain unique individuals, but
additionally and together, each one compliments the other to create something of
succulence.
This image is not only helpful for a building a healthy sense of individualism
within married couples, but also provides a concrete image for leadership and the church.
Living into that image, if Christ is the Groom and the Church is the Bride as Paul states,
it would be of value to imagine its leaders marinating with God as well. More accurately
illustrated, our unique talents, gifts, strengths and weaknesses (all given by God) also
blend together in our call, which in turn creates a succulence for God. Pastoral identity
therefore is not losing one’s identity, but understanding the fullness of that identity when
marinated together with the identity God creates for us.
As further defined, the lack of pastoral identity formed through seminary
education and the process of Candidacy leads to an unrealistic sense of self, which has
been identified as deficient spiritual formation. With the demands of pastoral ministry,
this undeveloped aspect gives way to everyday pressures. Clergy burnout may be a result
of such problems of identity, and if so, then a well-articulated process of formation may
indeed lead to a solution.
In a modern understanding, spiritual formation is often associated with a sense of
spiritual identity outside of the construct of institutionalized religion. The specifics of
spiritual formation were defined with more detail in the opening of this chapter. As
stated, this is not the angle of spiritual formation in which I wish to engage for this
specific solution. Instead, I want to transition to the essence of formation that not only
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developed through the work of the ancient church, but that which is also observed within
the biblical narrative.
The perception of formation I wish to focus on comes when one considers the
transformative power of God. This view is highlighted in the work of Brown, Dahl and
Reuschling. “Whole and holy Christ followers are able and willing to create hospitable
space that allows for transformation through direct encounter with God, with others, and
with self- through asking and answering questions, through telling and hearing stories,
and through receiving and offering invitation.”128 Through the biblical narrative,
transformation is an element of the divine relationship, established by God and formed
through community.
It is in the sharing of stories, both the giving and the receiving, that formation
begins and is the essence of how faith is meant to be lived. The stories of faith in the
Bible connect believers with a living God. In the same way, the stories of those called to
serve connect each person to God and to one another through the process of sharing.
A personal example of this comes from my experience in the Doctor of Ministry
program. I found myself learning as much from my classmates as I did from the material
presented in lecture. This was not due to a lack of quality lecturing, but because of a
personal engagement with what was being presented and how that information was
processed into a current reality that couldn't help but be shared. Through this
collaborative learning environment, I found myself experiencing formation in a way that
was new to me. For me, formation is incredibly communal, something I experienced
tangibly through this process of education.
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The authors of Wholeness and Holiness followed a similar approach as they
addressed many of the same issues affecting those preparing for pastoral ministry. One
area of focus for these authors included the presence of the Incarnation for those called to
leadership in the church. This is a perspective that I have previously addressed through
various other perspectives, especially using the theology of the imago Dei, but I believe
Brown, Dahl and Reuschling elevate the idea of formation to engaged faith fully, unique
from how others have articulated it. “The Good in Christian moral thought is God, and
the means for becoming whole and holy- like God- is the ongoing formation of our lives
into the image of the Trinity through the Spirit-inspired and grace-given virtues- and
through participation in the divine nature.”129 The invocation of the Trinity in the process
of formation speaks to a Lutheran understanding and to the nature of the Lutheran
identity. Even more, this process of formation is an ongoing event that goes beyond
seminary and the preparation program of Candidacy.
The seminary system, through the call to prepare individuals for ministry, has a
responsibility to create an environment where formation is lived and encouraged; a place
where students can marinate with God. This is an opportunity to change former practices
of disjointed education and move in a direction of wholeness in academic learning and
interpersonal reflection.
A study completed by Judy Tenelshof, an associate professor at Talbot School of
Theology in California, specifically addresses the formation that is achieved through
seminary education. Tenelshof, not only asserts the necessity for formation within
seminary education, but notes the impact this formation would have on the future church.
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“Seminarians will become effective Christian leaders when they understand themselves,
when their mind, will and emotions, are working congruently, and when they understand
their unique purpose in ministry.”130 Those preparing for ordination have a specific call to
ministry that is unlike any other, which should be identified as part of the preparation for
ordination. If it is not, how does the church expect to properly prepare its leaders?
In Chapter Two, I focused on spiritual formation as something existing
organically within Lutheran theology as part of one’s identity. Supportive material,
including biblical stories, theological perspectives and personal experiences all detailed
how the nature of Lutheranism creates a space for spiritual formation to not only exist,
but become elemental to the way in which one experiences transformation as one is
prepared for ministry. Transformation creates the identity of spiritual formation, which
has the potential to create healthy clergy.
Formation engages the academic and spiritual sides of those preparing for
ministry. In addition, formation creates space for God to exist in the care of one’s body as
well. Holistically, formation commissions the whole self to God. For this reason,
formation is being lifted up as an important aspect to life and leadership in the Lutheran
church. Yet the Lutheran church has limited engagement in the conversation of formation
as a necessary component to the health and wellbeing of its clergy.
While the reason for a lack of focused education around formation is still being
determined, the research supports a need for the focus to re-engage a sense of formation.
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Tenelshof’s paper concentrates on what support students receive to create formative
relationships supported by the structure of the seminary. One resulting correlation from
these conversations worth highlighting for the purpose of this section sheds light on a
possible cause for those failing in ministry. “Failure in ministry is linked to difficulties in
character, relationships, emotions, spiritual maturity, and other character problems.”131
Each one of the specified concerns draws attention to the benefits of intentional
formation, which would not only address deficiencies, but also support holistic health.
The practice of formation is an opportunity to marinate with God. Engaging in
formation in this way creates an occasion to explore oneself in conjunction with the gifts,
abilities, strengths and weaknesses that God embodies in those who are called to
leadership. The definition of marinating is soaking. Indeed, formation is meant to soak up
the abundance of God in a way that fills, renews, sustains, and empowers leaders.
In Chapter One, using a narraphor, I suggested that spiritual formation needs to
live into the image of meat rather than marshmallows. Even beyond the desire for a welldeveloped spiritual identity, the need for formation should embody the same desire as a
well-cooked meal. No longer should formation be understood anything but a necessity to
sustaining life. Indeed the practice of formation has the potential to sustain life, one that
not only exists in God, but also sustains clergy through the stresses so often present
within congregational ministry. The same is true for the practice of Sabbath. The
following section will explore the significance of this ancient practice of faith.
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Sabbath: The Eupepsia of God
As an introduction into the idea of Sabbath, I will share an image that is helpful
because it is one that most experience in one form or another. Sabbath reminds me of
Thanksgiving dinner. That moment, after the hugs and welcomes have been shared, the
turkey has been consumed, the gravy has been soaked up by the fresh made rolls still
warm from the oven, when I sink into my sister’s soft leather couch and breathe
deeply—that is Sabbath for me. Of course, I’m speaking of the sentiment of the
moment—the warmth, the fullness, the love. It is in this very way that Sabbath is meant
to be experienced. Of course, Sabbath is much more than a holiday or family gathering.
Sabbath is even more than a date on the calendar.
Dan Allender writes about Sabbath in perspective to joy, sharing a similar sense
to my image of Sabbath. “Perhaps it is best to say that joy is a touch of sweet madness
that comes when we sense God is closer to us than our own heartbeats.”132 Whether
Sabbath instills a feeling of fullness, love, or joy, the importance is knowing that each of
these is experienced when one is tangibly living into the fullness of God.
Sabbath is receiving God with a passion that can come from nowhere else. In
many ways, it almost hard to wrap one’s mind around the intensity of the presence of
God in Sabbath, which I why I have chosen to associate Sabbath with a basic function
that sustains life, digestion.
The following illustration might be helpful to better understand the significance of
digestion for the health of the body. The word eupepsia, used in the title of this section, is
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a Greek word meaning good digestion.133 It is necessary for the body to take in food, for
the food to travel through the esophagus into the stomach, where it can be processed and
broken down into nutrients crucial to maintaining the complex systems of the body.
Without eupepsia, the body would cease to function properly and be susceptible to
various diseases and even death. Eupepsia is fundamental, not only for life to continue,
but for health and wellbeing. The body is created to engage in good digestion with little
thought or effort on the part of the person.
Yet, even in healthy bodies where good digestion is something that is naturally
occurring, the actions of an individual can distort digestion to something that becomes
unhealthy. Often this response is known generically as eating disorders and more
specifically identified as anorexia and bulimia. The first of these two conditions is an
extreme restriction of food from the body and the second is an intentional purging of food
from the body. Eating disorders are dangerous to the health of the body and are often
caused by a disease known as body dysmorphia. While the cause of this disease is still
unknown, the basic response is a perceived distortion of the self, which causes a person
to react with unhealthy behaviors. These actions prevent growth and invite disease and
other problems. For this section, I will focus on eating disorders in general.134
A group of educators at Duke University and the University of North Carolina
collaborated on a paper to explore the effects of eating disorders on the spirituality of
nursing students. The product of their work is entitled “Eating Disorders and Spirituality
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in College Students.” In their research, the authors connected spirituality and overall
health, noting those who identified as being more spiritual reported better health. This
conclusion was also noticed in correlation with the processing of environmental stresses.
In regards to the problem of eating disorders, the authors reported low levels of
spirituality with those who experienced body image problems (dysmorphia). Those
reporting higher levels of religious affiliation displayed more contentment with their
bodies.135
The survey responses were from nursing students who were predominantly
Caucasian and mostly from Judeo-Christian faith traditions, which might be considered a
limitation to the overall research of eating disorders, but the information gathered is valid
for the purpose of this section. A significant conclusion made in this study included the
simple effects of spirituality on overall health in relationship to the care for the body.
“Although research has identified other correlates of eating disorders, including anxiety,
substance use, and mood disorders, personal exploration and enhancement of spiritual
beliefs may be among the least costly and most available protective factors that may be
maximized to help college students avoid disordered eating behaviors.”136 The least
costly and most available preventative care comes in the form of spiritual beliefs. I assert
that these beliefs are acted out fully in the practice of Sabbath.
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The importance of good digestion for sustaining the proper functions of the body
is indisputable. For the purpose of this dissertation, I also assert the necessity of the good
digestion of God, or eupepsia, is crucial for the proper function of a healthy holistic self.
This very idea is reflected in the practice of Sabbath.
Sabbath is the good digestion of God, a process that takes in the excellence of
God and breaks down that goodness to provide sustenance to the body, mind and spirit of
each person engaged in such a practice. Imagine if God were a Sabbath meal. Centering
on the light of Christ would be like the warm greetings and hugs; the Word of God, like
the turkey and trimmings; the work of the Holy Spirit, like the bread soaking up the
gravy, still warm from being sent from heaven. The prayer, rest and renewal, like that
soft leather couch that you sink into and deeply breathe. This is Sabbath the way it was
meant to be.
God instituted eating as the proof of life. When Jesus resurrected the dead
daughter of Jairus in the New Testament, the proof of life was in the food given
immediately following breath.137 After his own resurrection from the tomb, Jesus sat with
his disciples on the shores of the Sea of Galilee and ate a breakfast of fish over a charcoal
fire.138 The action of resurrection—the giving of life—is concretely tied to the very thing
that sustains human life. Not only does God establish this perspective through the Bible,
but even more in the institution of the Lord’s supper, in which Jesus himself becomes the
feast of life.
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Len Sweet highlights both examples in the following excerpt from his book From
Tablet to Table:
The first word God speaks to human beings in the Bible- God’s very first
commandment- is "Eat freely" (Gen 2:16). The last words out of God’s mouth in
the Bible- his final command? "Drink freely" (Rev 22:17). These bookends to the
Bible are reflective of the whole of the Scriptures: Everything between these two
commands is a table, and on that table, is served a life-course meal, where we
feast in our hearts with thanksgiving on the very Bread of Life and Cup of
Salvation: Jesus the Christ.
Too often Sabbath is simply understood as rest, yet Sabbath is much more. I have
used the imagine of eating and of good digestion, and while I believe this narraphor
moves the conversation forward to better imagine the copiousness of God, still the
practice is much bigger than might be articulated. Ruth Haley Barton describes Sabbath
as something that will "mess with you" in a way that becomes a longing in one’s life.139
The longing Barton details is the deep connection one gains when one invites God to be
formative in one’s life.
The practice of Sabbath is a way of life in which the whole self-partakes and is in
turn consumed. In Chapter Five, I will spend more time detailing the history and practice
of Sabbath, but for this chapter, I want to highlight the perspective of Sabbath as being
something that fully embraces the presence of God.
The narraphor of eupepsia helps in the illustration of being one with God. Sabbath
is a practice that invites the wholeness of God into one’s life in a way that desires the
fullness of transformation, which is why Sabbath and formation are interwoven into the
solution of deficient spiritual formation that currently exists in the education and
preparation of those seeking ordination in the Lutheran church.
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A Binary Approach
One of the limitations I noted in the previous chapter is the individualization of
solutions to alter a significant dilemma such as clergy burnout. Too many factors
contribute to this problem for a solution to only address one aspect of overall care. Even
in attending to the problem of deficient spiritual formation, one must have an expansive
understanding of the education and preparatory systems for those preparing for ordained
ministry and be able to provide a solution that is applicable to both institutions. Instead, a
better way to respond to this multifaceted predicament might be a thorough approach that
addresses multiple systems; specifically, a solution needs to include a holistic approach.
A combined effort of formation and Sabbath achieves this, as together, each practice
embodies a holistic intention. The reality is that both formation and Sabbath complement
each other in a way that makes the other a more significant solution to the problems
illustrated in this dissertation.
This method has been proven true in the Health Initiative Study conducted by
Duke Divinity School. This study, as part of a ten-year assessment of the health of United
Methodist clergy in North Carolina, submitted a two-year report. The initial findings in
this report demonstrated a significant impact on clergy stress when implementing
multiple methods of coping. “In this model, we define our final health outcome
holistically to indicate that health is not merely the absence of problems but is, rather, the
presence of multiple life satisfactions.”140 The awareness that has initially resulted from
the study appears to provide a great response to the problem of clergy stress. The reality
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is no amount of solutions are going to change the stress that exists in the congregations,
but with a better method of anticipation and application to meet these stresses, a
reduction in the negative impact on long-term outcomes is possible.
In the article entitled “Gregory the Great’s Metaphor of the Physical of the Heart
as a Model for Pastoral Care,” the subject of joy in the call to ministry is addressed. The
author, Clare McGrath-Merkle notes the struggle many clergy find themselves in as they
balance care for others with their own personal care for their souls. McGrath-Merkle
suggests a focus on reconciliation as a way of normalizing that stress. “This would
ground and simplify pastoral identity so as to make it a joyful vocation rather than a
toilsome burden inflated with false expectations.”141 Even in the midst of demands and
stress, there is an opportunity for clergy to experience the joys of ministry. But to do this,
clergy must be intentional about processing stress, dealing with personal struggles,
engaging in community, and attending to care for their own souls. The combination of
disciplining oneself in formation and Sabbath may, in fact, be the best way to achieve
productive and holistic results.
The author Dorothy Bass makes a similar conclusion about Sabbath and
formation, focusing on how the practice of Sabbath leads to formation and the nurturing
of faith. Drawing from the historical roots of Sabbath, Bass concedes that the Jewish
practice of Sabbath if different from what Christians practice today and, while different in
intention, it invites Christians into a significant relationship with God. But, in the same
way, Bass agrees that the practice of Sabbath that Christians engage in today’s world
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does two things. It is a formal way of resisting the time-keeping of the world and
returning to God for order. Secondly, it is formative in perspective to a life-altering
relationship with God. “To keep the Sabbath is to practice receptivity, to open ourselves
to the grace of God and to offer in grateful return only ourselves.”142 The balance of
practicing formation and Sabbath together gives us an awareness that God only desires
the giving of ourselves over to God, while God returns the fullness of all that God has for
God’s creation.
It is because of the research examined in this chapter and the materials presented
in the other chapters that I fundamentally believe in the importance of implementing both
the practice of formation and Sabbath as a tandem response to the problem of deficient
spiritual formation within the education and preparation of the Lutheran church, as well
as a response to the demands clergy face in congregational ministry. In addition, to break
up this dualistic approach would weaken the efficacy and limit the potential of real
results. This was a limitation noted in the previous chapter with the proposed solutions.
While the solutions identified all had potential, they did not have the ability to address the
various dynamics of the problem.
Finishing Strong
In concluding this chapter, I have identified my proposed solution, which is a
two-point approach that I have identified as a comprehensive response to the exhaustive
issues that exist within the problem statement introduced in this dissertation. My solution
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includes intentionally engaging in a practice of formation and Sabbath. While the
problem has addressed the issue of deficient spiritual formation within the Lutheran
church, the solution of practicing formation and Sabbath in tandem implements
something different from what has previously been suggested.
Through the previous chapters of this dissertation, I have explored how the
biblical witness and theological platform of the Lutheran church creates an ecology in
which spiritual formation is an asset to clergy who are called to serve the Lutheran
church. The practice of spiritual formation is organic to the leadership position of clergy,
fosters a strong pastoral identity, and becomes foundational to a holistic faith. For
Lutheran clergy, the impact of deficient spiritual formation is significant. The acute
response to this deficiency is clergy burnout, while more moderate responses include
clergy unhealthiness that affects the physical, mental and spiritual aspects of the leader,
in addition to the pastor’s family and congregation.
Spiritual formation has been discussed as part of the process of engaging in a holy
identity given by God, through the biblical narrative, Incarnation and sacraments.
Pastoral identity exists as a complement to the spiritual formation that develops through
faith and discernment.
While the problem has addressed the issue of deficient spiritual formation within
the Lutheran church, the solution of practicing formation and Sabbath in tandem
implements something different from what has previously been suggested. Formation, as
it is being used in this chapter, suggests a repurposing of oneself for the sake of the call to
ministry. Formation for this solution is willingly engaging and being open to a
transformative relationship with God.
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The solution of formation in this section has brought attention to the biblical
witness which supports the idea of formation through faith, especially engaging in the
sacrament of Baptism. I have engaged studies that show a direct correlation between
formation and holistic health as a result of tending to oneself with the intention God
desires. The narraphor of eupepsia—the good digestion of God—is meant to create an
image of receiving the transformative power of God as one is nourished by the actions
and power God and God at work. Science has proven the need for the intake of food, as
well as efficient processing of the food to sustain the systems of the body and promote
good health. The same is true in the practice of formation in which a person desires to be
nourished in a holistic way through the care of God. Sabbath is about intentionally
embracing the most nutritious parts of life and feasting on them; these parts are the
bounty of God. This is not a theoretical example, but a tangible way to experience the
fullness of God.
The solution of Sabbath also draws lives into a relationship with God in which
one imagines God enveloping every aspect of life. Leonard Sweet writes about the
“Sabbathing” of life and its effect on every facet one experiences. “The ‘Sabbathing’ of
life—which opens our sense to discern God’s presence in creation, in the spaces between
moments, in tradition and rituals, and in each other—enables all of life to become
sacrament.”143 It is almost impossible to comprehend the incredibleness of God, but
discerning such a possibility is at the very heart of this proposed solution. Life becomes a

143

Leonard Sweet, I am Follower (Nashville, TN: Thomas Nelson, 2012), 128.

114
sacrament when lived the way God intended it to be; lived in relationship, in honor, in
reconciliation and in love.

CHAPTER 5: RESTING IN GOD
More Than Just a Day Off
The purpose of this dissertation has been to illustrate spiritual formation as a
necessary component in creating healthy pastors who can sustain the demands of ministry
and experience longevity in the congregation. The current model of spiritual formation
within the education and preparation of clergy for ordination is deficient, at best.
Described within the previous chapters, there are solutions being proposed on how to deal
with this deficiency, yet, as I explained, many of these solutions proposed lack a real
ability to create change because they do not address the problem at a comprehensive
level.
The information gathered for this dissertation has shown a need to address the
deficiencies in spiritual formation which have contributed to a poor view of pastoral
identity. These deficiencies have also progressed to many clergy being physically and
spiritually unhealthy, including those leaving the ministry due to reasons of burnout. In
the same respect, unless change happens in a timely manner, the church could possibly
witness a further decline in clergy available for call and a rise in instability within its
churches.
In the preceding chapter, I suggested that a two-pronged solution was worth
exploring to address the concerns that have been expressed in the problem statement of
this dissertation. My solution included the dual practice of formation and Sabbath. The
organic connection between these two practices is fundamentally woven together so
tightly that is hard to differentiate between the two.
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Nonetheless, for this chapter, I wish to explore the intricacies of Sabbath for the
sake of clarity, both for the practice and because of a lack of understanding with modern
Christians. The confusion originates in the tension that exists between Jewish and
Christian practices. For this to be a realistic solution, more attention needs to be given to
the ancient practice and the benefits this practice has for the church and the leadership of
today.
Indeed, God created humans to rest before they would be ready for the work to
come. It might be helpful to think of this as holy rest, a time in which God prepared
creation for the work yet to be completed. The intention of Sabbath is still practiced by
Jews as established early in the Torah. The Jewish week concludes with the Sabbath or
Shabbat, which occurs at sunset on the seventh day of the week. Christians continue the
practice of Sabbath as a direct connection, not only in respect to their Jewish heritage, but
also following the command by God to rest and renew, as established in creation.
But the Christian practice of Sabbath differs from the Jewish one. Dorothy Bass
notes in her article “Christian Formation in and for Sabbath Rest” that Jews practice
Sabbath in response to the law given in the Torah, whereas Christians, in their practice of
Sabbath, celebrate the freedom from the law that comes through the resurrection of Jesus
Christ. “Christians cannot keep Sabbath as Jews do, because Christians believe that the
most full and reliable knowledge of God comes not through the perpetual covenant God
made with the Israelites and Sinai but through Jesus Christ.”144 Still, a return to the
invocation of Sabbath in creation and through the lives of the people of God is important
to this exploration.
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The commitment to rest was instituted in the distribution of manna. While the
Israelites wandered in the wilderness, God provided manna five days through the week,
but on the sixth day, the people were commanded to gather enough for two days (this was
the only day in which gathering extra was permitted) and no manna fell on the
Sabbath.145 Thus God built on the practice of Sabbath, even during slavery and
uncertainty.
Sabbath, as celebrated in Judaism, begins at dusk, fostering the physical need for
rest, something I will further explore later in this chapter. But it is worth highlighting that
worship on the Sabbath follows a time of physical, mental and even spiritual repose. Part
of the struggle with the conceptualization of the Sabbath is a misunderstanding of what
the practice is meant to embody. For instance, often Christians view Sabbath solely as an
opportunity to worship within a community, usually in a congregation. It is unrealistic to
believe that God instructed a practice that was only meant to be experienced within the
construct of two hours each week. Some view Sabbath as the liberty to take the day off,
to sleep or complete looming chores, again forgoing the story of God’s desires for God’s
people. These ideas exist in contradiction to the early establishment of Sabbath, which
appears to order the need for honoring God by tending to one’s body in a holistic nature
before honoring God in any organized form of worship.
Ken Shigematsu, a pastor on the verge of burnout, recognized how his life and
daily practices were existing counter to the desires of God. In his book, God in My
Everything, Shigematsu describes how his view of Sabbath needed the biggest adjustment
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for him to continue in ministry. This change in perspective led him to adapt holistic
practices as part of his faith and call. Sabbath ritual for Shigematsu transitioned into
something that would include exercise, rest, good food, and relationships. Transforming
his understanding of Sabbath, Shigematsu identified every action as a gift and a way of
connecting to God. Understanding the true nature of Sabbath provides an opportunity for
all to engage with God in such a way.
The juxtaposition of Sabbath between the practice of the early Jews and of
modern day Christians is most notable in the life and ministry of Jesus Christ. Often Jesus
would remove himself from his disciples to pray and rest. There were times when the
disciples would be included and times when Jesus did this on his own.146 It is worth
noting how often Jesus made little distinction between rest and prayer. Of course, the
characteristics between rest and prayer are significant. While one provides rest for the
body, the other provides reprieve for the soul. Yet together, both connect one to God in a
way that shows dependence on God and weakness in the self. In this way, Jesus
exemplified the potential of a pure relationship with God and humanity in this
transformation of the nature of Sabbath.
This idea of Sabbath is supported in the biblical narrative (both in the Old and
New Testament) through a theological lens and by health professions from a secular
perspective. In this chapter, I will provide examples of Sabbath from a biblical and
holistic perspective.
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The Biblical Sabbath
The practice and presence of Sabbath has been part of the church since its
conception. As with all practices, it is important to explore the initial introduction and
intention of such a discipline. Dorothy Bass suggests this as a necessity to being faithful
to the practice. “Thus a faithful engagement in any Christian practice requires
practitioners again and again to confess and repent of the sin that distorts their practice
and to receive the new life God makes available, within the practice, to them and to the
world.”147 This is the intention of this section.
Sabbath is introduced early in the narrative of God’s people when, after creating
the world, plants and animals, and man, God rested on the seventh day of creation.148
God rested and showed us the need for rest. But often we misinterpret the kind of rest
God instituted on the seventh day. It is easy to fall into the mindset that Sabbath is simply
a day off from the demands of everyday life—a day to nap or tend to household chores.
Yet if we read the story of creation, we discover that humans were created on the
sixth day and then rested with God on the seventh. God created humans and then ordered
creation in such a way that rest would come before any work. The idea of resting before
work often seems contrary to the current culture, especially those that influence the
consumer-driven world of today. Leonard Sweet notes the same tension, too often present
in the current culture. Sweet notes that life is not meant to be scheduled by the amount of
work to be completed, but by the experience God invites us into in faith. “The art of
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living is in play, not work. Our bodies are calibrated for the law of gravity, but our souls
are calibrated for law of levity (grace, lightness, play, joy).”149 The image Sweet provides
might lead this discussion to view both work and rest as a balance established by God.
Indeed, God is part of work in this world. This became clear when God instituted
work as part of life in the Garden of Eden. In Genesis 2:15, we read, “The Lord God took
the man and put him in the Garden of Eden to work it and take care of it.” After creation,
God took man and rested with him and then gave man the responsibility to tend to God’s
creation. One might assess that this job was made doable because man had already
engaged in rest with God. The understanding of rest in preparation for the work God calls
one to is imperative to living into a true sense of Sabbath. The process of resting before
work is further seen in the life of Christ. Another example of this is found in connection
with Jesus’ ministry in this world. Before nearly every miracle, Jesus went off to pray
and to rest his body from the demands of the world. Jesus made sure his disciples lived
into the same example.
This practice, so thoroughly embodied in the ministry of Jesus, is not only about
balance, but also might be seen as a process of preparation and connection. Preparation in
the sense of shedding off all the earthly desires and expectations and simply connecting
oneself to God. Jesus would interweave prayer and physical rest in such a tight
combination that it may have been difficult to discern where prayer began and rest ended,
or vice versa. Through this association of prayer and rest, Jesus’ faith fully embodied
who he was in his human capacity. So often we dismiss the reality that Jesus was emptied
of all that was divine, (Philippians 2:7) because Jesus lived a faith that seemed
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extraordinary to the human existence. But maybe it is because of Jesus’ pure embodiment
of Sabbath that Jesus could experience God in ways most can only imagine.
The evidence of such a theory is specifically found in the story of Jesus praying in
Gethsemane.150 As we read the story of Jesus, just before his arrest, we note some
significant details in this story. First, Jesus had taken his disciples to a familiar place. The
opportunity for Sabbath often occurs in places in which we find comfort. This was the
place Jesus had brought his disciples and it was a place they all knew well. This is where
Jesus chose to spend time before his arrest, a place that would provide him peace amid
anguish.
Second, the group had just enjoyed dinner. Food and Sabbath rest are meant to go
together. In the synoptic Gospels, the Passover meal had just been shared and celebrated.
This was a feast for Jesus and his best friends to share along with their communal sense
of faith. Food is important to the Sabbath, regardless if the meal is a feast or a simple
opportunity to nourish the body. Although, as the disciples experienced, food brings
issues of its own as the abundance bears a weight on the digestive system! Later in this
chapter, I will highlight the nature of the body in conjunction with Sabbath, but for now,
it is worth noting the importance of food for the practice of Sabbath.
Third, Sabbath rest is enveloped in prayer and rest. As Jesus prepares for what is
to come, he goes to this place called Gethsemane and begins to pray. A significant detail
is Jesus’ desire not to be alone during this time. He wanted those he walked with in this
world to be near him, even supporting him through their own prayers. Even after rousing
the disciples from their sleep twice, Jesus still prayed and engaged in Sabbath rest near
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them. It is unknown to us if Jesus experienced a physical sense of rest as he prayed. Most
often, I believe the assumption is only the disciples slept while Jesus prayed, but knowing
the events that would follow and Jesus’ endurance of the night ahead, it is probably not
incorrect to suggest that Jesus experienced some sort of physical renewal in this moment
of Sabbath.
Lastly, Sabbath does not have a specific time requirement. The modern
interpretation might conclude Sabbath to exist within the framework of a 24-hour period,
since the secular world is dependent on such an idea. But Jesus broke through that idea
often, but especially in Gethsemane. Jesus experienced Sabbath through a few hours in
the evening the night before he would be led to the cross, and it was in those few hours
that the fullness of God was desired and received. It is through this story that we might
better understand the nature of Sabbath as God intended.
The opportunity for Sabbath can happen anywhere and at any time, as noted in the
Bible. The only requirement, if there is such a thing, is a centering on God. Sweet
engages this idea of Sabbath in connection with the Hebrew words that reflect a Jewish
Sabbath: Shabbat and shalom. Literally, these words mean rest and peace. “Shabbat
Shalom is the Promised Land- a place of total surrender and rest in God, where ‘all our
strivings cease’ and where we trust God enough to play out God’s purposes in us.”151
Sabbath, for creation, for Jesus and his disciples, and for all, is meant to be an exercise in
experiencing a complete trust and embrace of God.
In exploring Jesus’ experience in Gethsemane, it might also be helpful to balance
our understanding of Sabbath in relation to how we interpret the call to work. It is worth
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noting that work is often seen as a punishment for the fall. In Genesis 3:19, we read, “By
the sweat of your brow you will eat your food until you return to the ground, since from it
you were taken; for dust you are and to dust you will return.” The consequence for sin
was not only the finality to a human existence, but also sweat as part of the laboring work
that would be required to live in this world.
The sweat of the brow and the labor of pain seem like an appropriate response by
God for all people who live in sin, certainly from a human perspective. Yet, if we engage
in such an idea, we also skew every beneficial thought of Sabbath. Ken Shigematsu
highlights work in relevance to sin, but with a different conclusion. He suggests that if we
read the narrative of God establishing work in the garden before the fall, then maybe
work is not the punishment of sin we might conclude it to be. “Thus work was not the
result of the fall and the curse of sin but is a natural part of who we are, something we
were created to do.”152
If work is not a punishment for sin, then maybe God established the Sabbath for
the sole purpose of rest, care and relationship. The first two are easy to conclude. Human
bodies are frail and need an opportunity to recharge and renew. Sleep, food, and breath
are all basic components of life and necessary to thrive. But is it possible that God also
ordained the significance of Sabbath because through this time, we might reconnect and
re-establish ourselves with the one who created us? Surely this would be the best way to
prepare ourselves for the work God calls us to complete.
There is significant biblical evidence to support the concept of Sabbath, but for
the sake of creating a comprehensive argument, I am going to move the focus to the three

152

Shigematsu, God in My Everything, 170.

124
natures of Sabbath care. These three natures are my conception to how I believe Sabbath
is not only meant to be lived, but also with the intention that God instituted this practice.
Sabbath is not something that one engages in half-heartedly; to do so would not
be a full embrace of Sabbath, but something less than what God intended. Sabbath is
meant to be a holistic experience in which a person participates with God in a fullness
that only comes through intentional care. For this reason, I will explore the following
three aspects to the fullness of Sabbath: (5.1) Sabbath for the Mind, (5.2) Sabbath for the
body and (5.3) Sabbath for the soul. After I have expanded the intention of Sabbath to
include a holistic approach, I will focus the remainder of this chapter on the intention of
Sabbath as the experience of joy in God.
5.1. Sabbath for the Mind
The current science behind fighting the effects of aging on the mind is to engage
in mind games, word puzzles and other thinking techniques, also known as telomerase
activities, to help ensure longevity in memory and reasoning. These activities, along with
relaxation and diet, have been proven to have an anti-aging effect on the brain.153 In
addition, science shows meditation and relaxation methods like yoga promote healthy
minds. Based on this science, I would also add the practice of Sabbath as a ritual for good
health.
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Good health often results from balance. Balance in food and exercise, rest and
activity, stimulation and isolation, are all ways we live into a healthy harmony. But
balance is not always easily embraced as fully as one might imagine. I find this true in
my own life, especially when it comes to interaction with others as compared to isolation.
Based on a personal assessment using the Myers-Briggs (MBTI) inventory,154 I am an
extreme extrovert; the reality is I feed on the presence of those around me. I am
completely comfortable in a noisy environment with constant action and movement.
Correspondingly, I struggle with silence, especially in the ritual silences of Sabbath.
Ruth Haley Barton, the author of Sacred Rhythms, writes about her experience in
solitude for a day as part of a seminary learning experience. As the group gathered for
lunch in silence, Barton described the overwhelming emotion that swept over her from
nowhere. It did not make sense to her why she was feeling such a wealth of emotions.
She expressed the relief of this Sabbath time in the quiet, not being confined to any other
thoughts or the direction of other, but only that which God was directing inside of her.
Thus, Barton found herself living into an awareness she could have only imagined. “All
of a sudden I was awake and alert to a level of overstimulation and exhaustion that I had
come to associate with normal Christian living.”155
Sabbath influences the mind by creating an intentional space to think, imagine
and wonder. As Barton experienced a heightened awareness in emotion, overstimulation
and exhaustion, I, too, have had a similar response to solitude. While I might be quick to
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suggest this reaction is because of my extrovertedness, I believe it is much more than
that. In the aforementioned story, Barton described the practice of shedding off what we
often assume is part of normal Christian living to embrace something deeper. It would
seem from these examples that God does something in Sabbath that cannot be replicated
in any other experience.
The Apostle Paul experienced such an awareness in his forced Sabbath. Although
he had set his mind on retaining a purity within the Jewish faith, God caused a pause in
his mission. During this pause, which included a temporary physical blindness, Paul (at
the time he was known as Saul) was opened to an awareness to God’s plans and desires
which then came to fruition in Paul with the help of Ananias.156 Sabbath creates a space
for the mind to engage with the fullness of God and congruity with the rest of the body.
Sometimes that happens in solitude, and sometimes God uses others to help us to be
opened to what God is doing.
Rest for the mind is a chance to allow God to push aside our own thoughts and
desires and impact our thinking to how God might be at work. Additionally, while the
whole of Sabbath is not about sleep, there is a benefit in paying attention to personal time
for rest. Not only good sleep at night, but even the method of napping can be done as part
of a good Sabbath rule. Ken Shigematsu discovered a personal wealth in napping.
“Napping is one way to care for our bodies that enables us to be more attentive to God,
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ourselves, and the people around us.”157 Whether engaged in Sabbath asleep or awake,
attentiveness to God is the intended result.
Science has proven that sleep is beneficial and necessary for proper brain
function, but also for muscle regeneration and proper system functions.158 Our bodies,
especially our minds, require time for rest. While often it appears like the secular and
sacred are at opposites, in this case, science supports the practice of Sabbath for good
health and renewal. The mental benefits of Sabbath include an openness to the fullness of
God—how God is at work, how God is renewing and establishing faith, and how God is
creating a newness within each person. It is an opportunity to challenge one’s own state
of comfort to be receptive to God in a way that embodies what faith is meant to be.
Sabbath for the mind is a good reminder of the wholeness we can experience in God. I
will now move to Sabbath for the body.
5.2. Sabbath for the Body
This section will focus on the positive impact Sabbath makes on the physical
body. Too often the idea of Sabbath having a physical benefit is dismissed, but the reality
is the positive implications for the body are endless. In perspective to Sabbath for the
body, Sweet writes, “That’s why the Hebrews ordered the day around the evening, rather
than the morning. Not just the Sabbath day, but every day begins at sundown and ends at
sundown. God’s creativity starts in the evening, while we are sleeping. We rise in the
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morning to join what God is already doing. We awaken to join God’s active
creativity.”159 God’s desire that we engage in a sense of Holy Play is exactly the nature
by which Sweet believes we are meant to live into faith. Later in this chapter, I will
discuss the nature of joy in the Sabbath, but in each of these areas of Sabbath, we can
identify God’s invitation to play and delight in God.
The Jewish understanding of Sabbath fully embraces the need of rest for the body.
If you agree with Sweet, which I do because of his engagement with the biblical
narrative, most of the work God has intended for the world happens while we sleep.
When we wake, we are called into the work God has already begun. This is a beautiful
image for how Sabbath is meant to be lived. The first thing we do in practicing Sabbath is
to not do anything, but simply trust in God and rest.
But Sabbath also has great engagement for the body in a physical way. Dan
Allender, in his book Sabbath, writes about the human propensity for work rather than
rest. Citing sin and our broken relationship with God, Allender writes, “We are driven
because our work brings us power and pride that dulls our deeper desire for delight.”160
Sabbath isn’t about us; it is about God. If our desire is to create our own worthiness by
what we do, hoping also to promote who we are, we will never live into Sabbath the way
God intended. And if our nature desires work more than rest, maybe we have an
explanation as to why Sabbath is too often disregarded.
An example of the propensity to work ourselves out of our dependence and
relationship with God could be found in the story of John, who was a great pastor. He
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could multitask better than most. He knew the names of virtually everyone in the
congregation and could bring comfort and care through any situation with ease. In
addition to John’s gifts within the congregation, he was also physically healthy. John was
a runner. During the week, John would eat balanced diets and avoid most sugary deserts,
and then in the evening, John would run. In many ways, John was a rock star! In all of
John’s talents and healthy practices, he never seemed to grasp the practice of Sabbath
with the intention described in this dissertation. For John, Sabbath came in the form of
running.
After a few years in the congregation, changes in interpersonal dynamics started
to affect John more than he wanted to admit, which meant he sought more and more
opportunities to engage in his running Sabbath time. Over time, John was running close
to 10 miles per day, sneaking any moment possible to find respite in the rhythm of his
steps hitting the road beneath him. Finally, John, close to burnout, left the congregation
and took a time for renewal. The truth was John was exhausted. While healthy in
intention, John’s Sabbath practice had not tended to his mind or soul in a way that created
a space for God to work in him, and the running had depleted his body physically. John’s
Sabbath practice left him empty and disconnected from God and God’s desires for John.
Sabbath for the body is about balance, in the same way it was for the mind.
Again, we are reminded that humans are created in the imago Dei and the Incarnation of
Christ proves that God honors the body. In the same way, Sabbath calls us to honor our
bodies as we balance good health with an abundant faith. In the example of John, he
forgot that in his Sabbath practice, he not only needed to care for himself, but he also
needed to engage in a practice of care with God. Shigematsu learned this balance in his
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transition to better health and wellbeing. “Exercise can give us a sense of joy and lead us
into a more prayerful space. It clears our minds and our spirits in ways that cause us to be
more present to God and others.”161 Exercise, through the practice of Sabbath, can engage
the whole self: mind, body and soul.
Again, Sabbath is not about what we do, but about what God does in us. It is
creating space for God to engage in us a renewal and excitement for what God is doing in
our lives and in the world. Rest plays an elemental role in this process. Whether it is
through the night or an opportunity for a nap, God meets us in our care for our bodies and
energizes us for the work in which God calls us to engage.
Lastly, the practice of eating is integral in understanding the fullness of the
Sabbath for the body. Food has been part of the story of God’s people since Mosaic Law
was given to the Israelites. Certainly, the practice of eating differs significantly from
Jews to Christians. For the most part, Jews still follow the parameters of foods that are
deemed clean and unclean.162 In comparison, most Christians follow the Apostle Paul’s
summation that food restrictions no longer affect the propensity of faith. Regardless of
one’s view of scripture and food, it is important to remember that food is an important
aspect to a healthy life.
Food matters. And even with the most liberal views on eating in relationship to
faith, clearly certain foods are better for us than others. Sabbath should include food that
is good and nourishing. It should be a delight, not only to our taste buds, but also to all
our senses. In the American consumeristic culture in which we live, the essence of eating
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should not be based on how much we can consume, but how much we can enjoy being
fed. To eat in this way is a practice of faith. Leonard Sweet often summarizes Jesus’
ministry in this way, “Jesus ate good food with bad people.”163 Eating with Jesus was an
experience of faith. In addition, teaching and healing often occurred around or near the
table. When the life of Lazarus was restored, Jesus commanded the people to feed him, to
know that life indeed was present.164 Jesus, after being raised from the dead, sat on a
beach near the Sea of Galilee, ready to eat with his friends.165 Food was a sign of life for
Jesus, and should be for us still today.
Rest, exercise and food are the three key aspects to understanding Sabbath for the
body. Each of these elements is significant to a holistic health that results in experiencing
the fullness of Sabbath. And while virtually every book written about Sabbath includes
these three components, too often we lose the importance or we abridge these practices to
something that holds less value than they do. Faith is about realizing that God desires us
fully, holistically. As we move on from the body, we will now explore Sabbath for the
soul.
5.3. Sabbath for the Soul
There is a popular books series called Chicken Soup for the Soul.166 The books are
built on the premise that chicken soup can sooth and heal the body, and in this case, the
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soul. Like mothers who tend to their ill children, these books are built on the premise that
what is inside the cover can help you to feel better. I love these books because they are
simple, honest and good. The series has been expanded to include soup for stay-at-home
moms, teenagers, children and various other groups that often are not singled out in the
kind way this series does. On the surface, they do seem to sooth, as promised.
Sabbath is like chicken soup for the soul, too. It is a chance to take a deep breath
and release the worries and expectations of the day and simply exist in God’s care. It is
an opportunity to sip on the goodness of God willingly and intentionally. Leonard Sweet
writes about our relationship with God in a beautiful way. I have found little else that
compares to his imagery. “To follow Jesus means that you are someone in love, someone
who is hopelessly, head over heels in love with God.”167 If we imagine chicken soup
being prepared for an ill child by the person who loves him most, then indeed Sabbath for
the soul is prepared for us by the one who loves us most and in whom we are in complete
love with as well.
At the heart of God’s intention for Sabbath is love—that we might live into the
love God created in the garden, redeemed in the tomb, and sent with the rush of wind.
Too often we might think of Sabbath as only a practice of worship, but much more than
that, Sabbath is our reconnecting to God in a deep and meaningful way. An element of
Sabbath for the soul involves worship. It is good to take time and celebrate the goodness
of God, not just in the abundance that we receive through material gifts, but also in the
absolution of our sins and the future promise of life.
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In a tangible way, rest is important for the soul, as it is for the mind and body.
Rest for the soul often happens in silence, in meditation and in prayer. Ruth Haley Barton
writes about Sabbath for the soul as a longing for God, and once you engage in such a
longing, you will search for God in the simplest ways. In fact, Barton suggests, you will
long for God in every way, in everything and in every person you encounter all week,
until you can practice Sabbath once again. “The Sabbath will become the centerpiece of
your week, the kingpin of your spiritual rhythms.”168 Longing happens when we connect
ourselves to God fully, through listening and speaking, in turning our hearts to God fully
and allowing God to work in us in unexpected and unimaginable ways.
The facilitation of longing in God can be implemented in several ways: in
worship and in groups centered on the Word of God, through ancient practices like Lectio
divina or Ignatius’ examen, and in personal time created with the intentional purpose of
experiencing God. No matter how Sabbath is practiced, if God is at the heart of the time,
and space is given to God at work, then Sabbath is done rightly as instituted.
Food also has significance in Sabbath for the soul, but not in the way we might
think. While food nourishes the body, it is in the practicing of breaking bread and sharing
food with others that we experience Sabbath for the soul. Leonard Sweet in Table to
Tablet, reminds the reader that Jesus took the tablets of the law (the 10 Commandments)
and gathered us around the table, in the sharing of his presence. Indeed, this happens
physically in worship when the sacrament of Holy Communion is celebrated, but it is
tangibly present within our homes as well.
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There is an opportunity to open ourselves to one another, to experience
community, when we gather around the table together. “That’s the power of the table: We
lower our guard as we break bread together; we become ourselves, and we become open
to one another. We cease being rivals, enemies; and we begin to experience
companionship, friendship.”169 Not only does God bless us in our Sabbath, but God
blesses us to be blessings to one another.
Sabbath for the soul is about experiencing the depths of God’s love for God’s
people. It is about living into that love in a way that makes an impact on those around us.
When we pray, worship, and eat with one another, we receive the fullness of God
manifested in community. We experience Sabbath as it was intended, that we might be
drawn to one another. And on a personal level, our souls delight in the ways God is
already at work in the world and in our lives. The psalmist writes in Psalm 23:5, “my cup
overflows,” which only happens when we allow God to lead and guide, when our trust is
solely in God. This is the essence of faith and it is where we find our joy. In the last
section of this chapter, I will explore the joy of Sabbath.
A Personal Experience: Sabbath Joy
Two years ago, I prepared and engaged in a sabbatical. I spent three months away
from the congregation with the intention of experiencing a true sense of Sabbath. The
first month was dedicated to sleep, which seemed excessive at the time, but quickly
became a realized need. In fact, I couldn’t believe how tired I was! The second month
was about me connecting with my faith. In the same way, I was shocked by how
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exhausted I had become in ministry, I also was surprised by how empty my soul had
become. Often I would mutter, “I guess I have tended to the souls of everyone else, and
not to my own.” The third month was dedicated to imagining God. I prayed, imagined
and wondered what God might be calling me to focus on when I returned to the
congregation.
I loved my time on sabbatical. It was wonderful to be able to simply breathe. Of
course, my schedule did not happen within the confines of what I had established in my
planning, but indeed, at the end of the summer, I felt like I could check off each of the
boxes. Today, as I look back on my sabbatical, I can see the good that came from that
time, but I also can confess that I failed during that time to experience the most important
aspect of Sabbath—joy.
The practice of Sabbath is about encountering God in the most intimate of ways.
In mind, body and soul, one allows oneself to be fully embraced by God, often in
unimagined and unexpected ways. Sabbath is about being open to anything! But this
means that the same person can release any preconceived ideas of how God should work,
essentially releasing all control and letting God be God. In my sabbatical, I still wanted to
have a say in what God was doing. It wasn’t until a year later I realized that control was a
discouragement for God to be fully active in my life.
Joy comes in completely embracing God and being ready to experience all that
God has in store. Joy is found when we release the worry and the doubt and allow
ourselves to be filled with possibility and hope. Joy is when we do this, not alone, but in
fellowship with one another. Dan Allender describes the essence of joy in fellowship
beautifully as he writes, “The deepest delight is to participate with another in a delight
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that we have had a small hand in bringing to pass. To create opportunity for another to
know joy is regenerating both for the giver and for the one who receives, and the
combined joy is a gift we return to the Creator for offering us such bounty in his
creation.”170 Sabbath fully realized is a joy we get to share not only in our own
experience with God, but also in experiences with one another.
Too often the focus of life is about what we can do, the work in which we engage,
the name we make for ourselves. The practice of Sabbath is counter to every one of these
practices. The joy we receive in Sabbath draws us in and makes us excited to engage with
God. As Barton describes, we begin to long for God with excitement in everything and
every encounter. This longing is where we experience the joy of the Lord.
The prophet Ezra was called to remind the people of such a joy in the Lord. After
publicly reading the Word, the Bible tells us, “Then he said to them, 'Go, eat of the fat,
drink of the sweet, and send portions to him who has nothing prepared; for this day is
holy to our Lord. Do not be grieved, for the joy of the LORD is your strength."171 The
story of the people of God is full of examples of joy amid struggle, joy in the presence of
the enemy, joy in knowing the resiliency of God.
Concluding Thoughts
In this chapter, I have focused on the practice of Sabbath as a proposed solution to
the problem of deficiency in spiritual formation as part of the education and preparation
for clergy in the Lutheran church. Sabbath is necessary for a healthy pastoral identity
because of the holistic nature in which each person is invited to engage with God through
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the Sabbath. Indeed, God created humans to rest before they would be ready for the work
to come. It might be helpful to think of this as holy rest, a time in which God prepares
creation for the work yet to be completed. While Jews and Christians have slightly
different interpretations of the establishment of Sabbath, the practice and emphasis
remains the same. God instituted Sabbath in creation and through the generations of
God’s people.
Sabbath becomes an opportunity to experience God in an intimate way that
strengthens faith and has a holistic application as it addresses the needs of the mind, body
and soul. Rest, food, worship and community are all instrumental as we abide in God by
removing ourselves from the daily demands of life and creating a space specific to
embodying God. For clergy serving in the church, Sabbath is a fundamental necessity for
a healthy understanding of self. In addition, Sabbath is the essence of how faith is meant
to be lived.
Jurgan Moltmann once wrote, “The true meaning of Sabbath is ecological.
Related to it is also an esthetic aspect: Only someone who comes to rest and has nothing
planned can perceive the beauty of things. He or she sees the flowers and the sunset, a
painting or a vase or a believed person with unintentional/unexpected pleasure.”172 We
perceive the beauty of God in unexpected ways as we organically live into the faith God
intended and rest into the care God established.
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CHAPTER 6: THE WRAP UP
What’s Missing?
This dissertation has focused on the problem of deficient spiritual formation in the
education and preparation of those seeking ordination, a problem that is significantly
affecting the Lutheran church. While the information has had an ecclesiastical focus
within the Lutheran tradition, much of the information included within this dissertation
could have application for Protestant and non-Protestant denominations, as well as those
outside of a confessional identity. For the sake of this dissertation, I have focused on a
Lutheran identity as established through the biblical narrative and theological lens. I have
also chosen to highlight confessional Lutherans, who differ in practice from nonconfessional Lutherans.
Two issues affecting faith today include problems with identity and the
compartmentalization of faith. The application of a Christological perspective and
Lutheran theology help one who is called into ministry to develop what is known as
pastoral identity, which becomes a foundation for a person to balance the demands of
ministry. It is a process of building self-reflection and reconciliation that hopefully is
explored holistically.
Additionally, the compartmentalization of faith allows for an individual to limit
the presence of God within his or her life. This action cuts God off from embodying the
identities previously discussed. This can also have a negative impact on how leaders
process stress that often is present within congregational ministry. For those seeking
ordination, it is important to be aware of the dangers of compartmentalizing their faith

138

139
because of the negative manifestation of behaviors and coping mechanisms that naturally
develop as a result.
These two elements further highlight the problem of deficient spiritual formation.
This leads to the problem of what is missing. The problem which is the focus of this
dissertation has been defined as follows: The presence of deficient spiritual formation
within the education and preparation of clergy for ordination has led to the following
three shortcomings: (1.1) lack of proper pastoral identity; (1.2) unhealthy clergy in both a
spiritual and bodily sense; (1.3) rising instances of clergy burnout. While other concerns
may be present in the education and preparation of ordained ministers, for the sake of this
dissertation, I have focused on these three issues.

Why Is This Important
These issues are changing the way people are discerning a call to ministry. Fewer
students commit to seminaries each year. Even with the implementation of distance
learning, there is a growing concern that there will not be enough pastors in the future to
fill pulpits emptied by those retiring or leaving the ministry for other reasons. This not
only places a strain on those discerning a call, but also is worrisome for congregations
and denominations alike.
The reasons people are discerning a call to ministry have also been impacted by
this problem. The role of the pastor used to be focused on tending to the souls of those in
the congregation, but more and more pastors are filling roles of counselors. Even with
this transition present within many current ministry settings, the education and
preparation has not shifted to meet these new needs. Pastors are being prepared for the
paradigm shift that is already occurring in the larger church. Without proper training,
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pastors are being called on to provide mental health care instead of spiritual health
insight, which is further causing strain between congregations and pastors.
Some of these problems are contributing to congregational unhealthiness. The
demands on pastors are often too great for the pastors to be able to withstand for a
significant amount of time. In addition, congregations are dependent on leaders to guide
and foster heathy environments in which communities grow. But when the leader
experiences personal unhealthiness, various problems result. This unhealthiness is often
resulting from unmet demands, congregational stress, and boundary-related issues.
Lastly, the negative impact on the families of clergy is often an unrealized consequence,
which not only hurts families, but creates even more struggle for the congregations.
These problems have led to the Lutheran church being reactive instead of
proactive around healthy spiritual formation. Seminaries are not making needed
adjustments to the education process, even though early studies are showing a need for a
shift in education and the addition of intentional relationships building through such
practices as mentoring or spiritual direction. The Candidacy process of the Lutheran
church is also contributing by not addressing these stresses nor providing supportive
services that help to form holistic practices throughout the preparation process. The hope
is that this dissertation might shed light on this problem and foster more conversation that
brings about change for future leaders.
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Possible Ways of Fixing the Problem
The amount of research173 around clergy unhealthiness is starting to grow,
possibly because of the amount of clergy who are leaving ministry due to self-described
burnout; still more attention is needed to create real change in this area. Some ideas of
how to address the problem of clergy unhealthiness have been implemented within the
seminary systems, yet there is more work to do. In addition, it is worth noting that this is
occurring at a much more rapid rate outside of the United States. Institutions within the
United States and seminaries that serve North American churches would benefit from
similar research to that which is being conducted in places like South America and
Africa.
Disciplines such as spiritual direction and mentoring relationships are showing
some positive effects on the problems that have been named as resulting from deficient
spiritual formation; problems such as poor pastoral identity and holistically unhealthy
clergy. With further intention and implementation of relationship building practices, the
church might see significantly less problems within those called to serve because of these
relationships. In addition, these relationships are helping show the importance of
community within a profession that too often finds itself isolated.
Another solution gaining traction is the availability and awareness for mental
health services. As was cited, the United Methodist church, the Roman Catholic Church,
and some Lutheran denominations are making available more mental health services for
clergy experiencing problems.174 More denominations are making this a priority, which is
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helping to eliminate the negative stigma from mental health problems. Still, it will be
important for these denominations to address some of the factors that keep clergy from
accessing these benefits. These limitations are noted by Trihub and include cost of
services, availability of time, and fear of confidentiality.
The limitations within these solutions comes when one realizes these solutions are
mainly being offered at a seminary level and not within the Candidacy processes. This is
especially evident in the Lutheran church, where a strong disconnect between the
education and preparation of students still exists.

My Thoughts on Formation and Sabbath
Based on the information collected from a theological perspective, the biblical
narrative, other solutions proposed and research conducted, I believe a better way to
address the problems identified is by engaging in the a two-fold practice of formation and
Sabbath.
Beyond the topic of identity, both formation and Sabbath invite God into a deeper
relationship of embodiment. One becomes transformed by God through prayer, study of
the Word, faithful community, rest and renewal. Every facet of life becomes sacramental
and has the ability to be lived in a joy that comes only from God.

Personal Reflection
In so many ways, I have lived this dissertation. Initially, I thought I would be giving
birth to this project, as if its conception was on behalf on my actions and desires. I was so
wrong!
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Instead the work of this dissertation—the thought that went into the topic, the
passion I have for the church and its future, the desire to be a part of change that will not
only help clergy who find themselves in the depths of isolation and unhealthiness, but
also bring a renewed sense of faith and life—all has given birth to a new person in me.
I have been opened to what transformation looks and feels like outside of words
on a page. It is as if I am the one who penned Galatians 2:2. Of course this is not said
with any boastfulness, but instead out of the depth of my appreciation for what God has
done in and through me.
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